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PREFACE 

To the Third Edition 

The manner in which the Second Edition of this 
Volume has been received by the intelligensia emboldens 
us to bring it out in an enlarged form. 

In the present edition the Volume has been thoroughly 
revised j some portions of it have been rewritten and recast, 
and a number of new chapters containing the latest infor¬ 
mation available on the subject matter have been included 
to render it easily intelligible by the general readers. 

Among the new additions in the Volume special mention 
may be made of a chapter on the origin and development 
of the Tantras, and the scope and special features of 
Buddhist Tantras. Another chapter which is likely to be of 
interest to the readers is that devoted to the discussion on 
the part mysticism plays in the way of Tantric Sadhana. 

Another hew addition in the present volume is a discus¬ 
sion on the Ten Mahavidyas whom the Tantrics deeply 
venerate and worship reverentially. The ideas behind the 
conception of these goddesses and their relationship with 
one another have also been exploided. 

For elucidation of the subject matter we have quoted, 
at times in length, form various prominent writers, to 
whom our best thanks are due. Much of the information 
on the Buddhist Tantras has been drawn from the following 
books, viz., Sadhanamala, Vol. II, by Dr. B. Bhattacharya, 
Advaya Vajra Sangraha by M. M- Dr. Haraprasad Sastri, 
Two Vajrayana Works by Dr. B. Bhattacharya, Studies in 
Tantra by Dr. P.C. Bagchi, to whom we are much indebted. 
Finally we acknowledge our thankfulness to Sri Promode 
Kumar Chattefjee whose books on Tantra, in Bengali, have 
been much helpful in tracing the evolution of the Tantras. 

In conclusion it may be said that Tantra is a big subject, 
and hence much necessarily remains unsaid in the present 
Volume. If it awakens interest in this subject, which it is 
intended to do, further details may be incorporated in the 
next edition. Any suggestion for the improvement of the 
Volume in the following edition will be thankfully accepted 
12th Nov., 1956. the authors 


PREFACE 

To the Second Edition 

India is the birth place of religion and religious preachers 
and reformers. In this country many religious reformers 
endowed with divine virtues and accomplished with highly 
spiritual development appeared from time to time* These 
spiritual reformers gave new shapes and forms to religion 
according to the needs of time for the benefit of the people 
in general. Thus arose Saivaism, Saktaism, Vaisnavism 
and Tantrism. 

The subject of the Tantras is an abstruse one inas¬ 
much as it is full of mysticism and consists of mystic rites 
and rituals connected therewith which are wholly 
unintelligible to the uninitiated. The texts on the subject 
are numerous. Some of these deal with mystic rites, while 
others with time, processes and places of worship. 

In this book* an endeavour has been made to place 
before the readers the broad principles underlying the 
practice of the Tantric form of religion and to explain the 
philosophical principles determining its forms of worship, 
the conception of the Deity and its fundamental creed. 
The meanings of the five makaros which have been misin¬ 
terpreted by the uninformed have been explained clearly 
with reference to the Tantric texts. The “Chakra” form of 
worship and its proper significance have been noted and 
explained by quoting different passages from the various 
texts of different authors on the subject. An attempt has 
been made to present an idea of the greatness of the Deity 
whom the Tantrics worship. The several preliminary 
steps to Yoga practice leading to the penultitude state of 
Samadhi, the physical processes adopted for the control of 
breath have also been discussed in the book. If the readers 
are benefited in any way, our labours will be amply repaid. 
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CHAPTER I 


AUTHORITY AND ANTIQUITY 

It is a common-place belief among the people that 
anything to be of authoritative character in matters of religion, 
should have the sanction of ages ; as if authenticity of truth 
depends upon mere antiquity. Hardly anything new in the 
domain of religious faith is looked upon with reverence ; 
nay more, sometimes it is sternly put down as a sacrilegious 
profanation of sacred truths ! Every pioneer of a new truth, 
every prophet of a new creed, every reformer of a popular 
superstition, has to fight against this stolid conservatism of 
the populace. Sometimes one has to pay with his life for 
enunciating a new mode of religious approach. Socrates 
had to drink hemlock, and Christ was crucified for revea¬ 
ling new light to their countrymen. Such is the antipathy 
of the people against all new doctrines in matters of religion. 
It takes a long time even for a worn-out creed to die a 
natural death. 

Naturally, there is afeelingof aversion among the Hindus 
in general to almost every article of faith that is not to be 
traced to the Vedas, the most venerated and oldest book of 
revelation to the Hindus. Anything of later date than that 
of the Vedas is not entitled to that amount of veneration in 
which even the most unimportant Vedic texts are held I 
But this is neither logical nor sound. Hindu religion itself 
has undergone radical changes in various things since the 
time of the Vedas. New cases, new problems and new 
conditions may arise even in matters of religion, which 
should demand impartial discussion in the light of reason 
and truth. That the Vedas, considered ds the last word on 
religion and the supreme authority on everything in 
religious matter, lacked all comprehensiveness is established 
by the very existence of the Upanishads and the Sanhitas 


2 TANTRAS : THEIR PHILOSOPHY & OCCULT SECRETS 

and other ancient Hindu Scriptures which have come after 
the Vedas. 1 

It will therefore be the height of intoleration if one has 
to plead for an exemption fiom such a blind veneration for 
the Vedas, when he has to speak about any new article of 
faith or any religious creed, or any new form of worship 
that has no origin in the Vedas. The tense of revelation is 
not indefinitely past, but infinitely future. It is upon this 
incontrovertible truth that science, with all its branches, 
rests. A truth may be revealed in the later age, but that 
should not be the reason for rejecting it from the domain of 
truths. Youth is not an atrocious crime in nature, nor 
should it be so in human affairs. But sometimes an excep¬ 
tion is sought in matters of religion from this general 
scientific principle. But such an attitude of mind is neither 
rational nor liberal. Catholicity of views is as essential in 
religion as in science and in other secular matters. 

That the Tantras had been in prominence at a later 
date than that of the Vedas is admitted by all. The origin 
of the Tantras is given as follows in the Philosophy of 
Hindu Sadhana by Nalini Kanta Brahma, M.A.,ph.D. 
“The Tantras claim their origin from the Vedas. The 
Tantric form of sadhana probably came into special 
prominence when on the one hand, the elaborate details 
enjoined by the Vedic sacrifices, taking a long time to be 
performed, could not be accomplished by short-lived people 
of feeble attainments, and when on the other, the Upanishad 
method of acquisition of transcendent knowledge surpassed 
the intellects and equipments of most people. The Puranas 
were at this time preaching the Bhakti cult in order to 
place before people an easy method capable of being grasped 
and followed by all. But these could not reconcile 
themselves satisfactorily with the \ edas and the 
Upanishads, the accepted and time-honoured authorities, 


l In one sense they are regarded bo many branohea of the 
Vedas, beoause they are oalled Vedangas. 
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and seemed to promulgate something foreign to them. The 
Tantras offered themselves to the people at this stage, 
containing within them the essentials of the Vedic sacrifices 
and oblations and the essence of the monotheistic philosophy 
of the Upanishads, of the Bhakti cult preached by the 
Puranas, of the yoga method propounded by Patanjali, and 
of the mantra element of the Atharva Veda.” 

The account given in the Mahanirvana Tantra regarding 
the popularity of the Tantra form of sadhana also corrobo¬ 
rates the above facts, the only significant difference being- 
in the mode of expression. While the one puts the whole 
thing in Shastric setting, the other jots down the fact with 
a philosophical outlook. The Tantras say that in the 
Satya yuga the people followed the Vedic mode of worship 
which appealed to their sense. The people were devoted 
to the study of the Vedas, regular meditation, penance, and 
austerities ; they were firm in their vows and observance of 
religious practices ; they were truthful and compassionate ; 
they were of strong physique capable of bearing continued 
strain ; they were of indefatiguable energy in propitiating 
the Devas and the Pitris ; they performed sacrifices offering 
oblations to the Deities without fail ; they had, above all, 
their passions under their full control. Every body- 
attended to his duties appertaining to his social order. 

With the beginning of the Treta age, a change took 
place in the outlook of the people. They were much less 
pains-taking than their prototypes of the Satya age. The 
Vedic rites seemed to them to be accompanied by too much 
formalities, whose significance they failed to perceive. 
At the same time they considered it a (iereliction of duty on 
their part in doing away with the Vedic rites. Smrities 
and Upanishads came into existence during this age to 
satisfy the spiritual hankering of the people and save them 
from misery and sin. 

In the Dwapara age the explanations given in the 
Smrities and the Upanishads were beyond the grasp of the 
common people in the absence of the Rishis of divine vision. 
Therefore their influence on the common run of people 


4 TANTRAS : THEIR PHILOSOPHY & OCCULT SECRETS 

slackened. Their health also did not permit continued 
thinking on abstruse philosophical subjects and concentra¬ 
ting their minds on them. They desisted from following 
the tenets of the Smrities. The consequence was the origin 
of Puranas and Sanhitas to satisfy the intellectual cravings 
of man. 

Finally the dawning of the Kali yuga further worsened 
the situation. The Vedas, the Smrities, the Sanhitas and even 
the Puranas were as if devoid of their power. The peoule 
were undisciplined in their conduct ; they were given up to 
the pursuit of selfish pleasures ; they were covetous and 
without any control over their passions. Moreover the 
people were feeble in. constitution and short-lived. Siva 
therefore, the God of knowledge, the propounder of all 
branches of learning, introduced the Tantric form of 
worship for their rescue from sin. The Mahanirvana 
Tantra states it in clear language that the Tantric know¬ 
ledge was not a new thing in the Kali yuga. It had been 
long in existence. It was Siva who in his infinite mercy 
for the people spread the Tantric form of worship to uplift 
mankind from the sinful practices in which they had been 
steeped. Thus it is evident that Tantric religion, even 
judging from the point of antiquity, is not of recent origin, 
but it is as old as any other form of the Vedic religion, 
although it must be admitted on all hands that formal 
treatises upon Tantric religion were composed in later 
times. But the essence of Tantric religion is not so. The 
great Sanskritist, Kalluka Bhatta, the illustrious commen¬ 
tator of Manu, has held the Tantras as a part and parcel 
of the Sruti. He says : “There are two classes of Sruti— 
Vedic and Tantric.” 1 

In the Tenth Mandala of the Rig Veda we get the 
famous Devi Sukta, containing hymns to Durga, another 
name for Sakti (goddess Kali), the main Deity of the 
Tantras and of Tantric faith. Again in the Atharva 


1 “Vaidekitantrikisohaiva Dwividha Sruti Kirttita.” 
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Veda we meet with many rites and rituals which are quite 
similar to what we find in the Tantras. These go to 
support the view that the underlying principles of the 
Tantras are enshrined in the Vedas as well. The Upani- 
shads again contain the seeds of the Tantric form of religion. 
For instance the Prasnapanishad refers to Satchakra Veda , 
one of the most important subjects of discussion in the 
Tantras. 

In the Vrihat Aranyaka Upanishad there occur gome 
mantras for chastising enemies carrying off wives, which 
are in many respects akin to tantric mantras. Katyayana, 
a seer of the Atharva Veda, is mentioned to have 
worshipped the Primordial Energy', more popularly known 
as Sakti in the name of Mahishamardini in his hermitage 
in autumn at evening time at the root of a beat tree and it 
is said that pleased with the devotional woiship of the 
Rishi the goddess Mahishamardini appeared in person to 
kill Mahishasura, the terrible demon tyrannising over the 
Devas. The great saints Dattatreya, Viswamitra, Vasishtha, 
Sree Krishna, Narada, Gautama, Kapila were all conversant 
with the tantric principles. 

The Tantric form of worship was in vogue at the time 
when Srimad-Bhagavatam was written. There, in the 
Srimad-Bhagavatam, we find the Braja Gopis worshipping 
Yogamaya (Goddess Sakti) for obtaining Sree Krishna as 
their Lord and there are ample references to Tantric gods 
and goddesses in it. That the Tantric religion was also 
in vogue in the days of the Puranas is also sufficiently clear 
from the Markandeya Purana, the Linga Purana, and many 
other Puranas. References to Tantric deities and to the 
Tantric form of worship are also to be found in many ancient 
Sanskrit works. 

That the Tantras form a branch of the Vedas receives 
further confirmation from the fact that all Tantric mantras 
begin with the symbolic letter Om, which is the Essence of 
all Vedas. It must however be admitted that the Tantric 
approach towards realisation of truths inculcated in the 
Vedas is more explicit and more practical. It must how- 
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ever be admitted that the Tantric approach towards 
realisation of truths inculcated in the Vedas is more explicit 
and more practical. It must however be remembered that 
the value of the Tantric practices and their significance, 
like all practical sciences, cannot be understood unless the 
doctrines are followed. 

The origin of the Tautras and their gradual development 
under two categories, namely, the Agamasaud the Nigamas, 
is shrouded in mystery. Although much speculation has 
gathered round them, the view that the principles of the 
Tantric religion came from China or of the derivation of 
the Tantras from Mahayana Buddhism are no more tenable. 
There are reasons to believe that the Mahayana school has 
adopted the doctrines of the Hindu Tantras and the Hindu 
Tantras in their turn in later age have been considerably- 
influenced by Buddhist Tantras which are in notable respects 
opposed to the original doctrines of Lord Buddha. Arthur 
Avalon, one of the greatest oriental scholars on the Tantric 
cult, has drawn the conclusion that there is no justification 
in favour of the argument that the Tantras are the off-shoots 
of the Buddhist Mahayana Cult. This is fully corroborated 
by Swami Sankarananda, the author of Rig Veda Culture 
of the Prehistoric Indus. According to him the Tantric 
worshippers formed a big part of the Arya society and acted 
as the standard bearers of the Aryan culture. In fact the 
ritual side of the Vedas and the practical kriyas for the 
attainment of spiritual unfoldmeut constitute what we now 
designate as the Tantras. 

Another instance from the realm of science will make 
our position clear. Long before the birth of Organic 
Chemistry, there were in use among the ancient civilised 
nations several organic compounds, though regular treatises 
on Organic Chemistry came to be written only towards the 
later part of the nineteenth century. Again, ignorance is 
sometimes responsible for regarding a thing to be new or of 
recent date. We all know that Newton discovered the Law 
of Gravitation, but only very few of us know that five 
hundred years before the birth of Copernicus, the Hindus 
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discovered that the earth revolves round the sun, and upon 
the basis of this scientific truth they calculated exact time 
of the eclipse, which is still now found to be precisely 
accurate, even according to the calculations of modern 
Astronomy. Thus formal treatises on a particular subject 
might be written in later times, though its subject-matter 
and its truth might have been known from the earliest time 
of human civilisation. And this, in all force, applies to the 
case of the Tantras, and Tantric religion with its rites and 
rituals was prevalent among the people long, long before 
the Tantras were written. 

Even if the Tantric creed, in spite of incontrovertible 
historical evidence, is held to be of recent origin that alone 
will not take away a bit from the intrinsic worth of the 
Tantras and of Tantric religion. Truth is truth, whether 
discovered in the hoary past or at the present moment, and 
it cannot be brushed aside because it has very recently come 
to our knowledge. Nor does any truth give any additional 
value, like old wine, because it was revealed to our fore¬ 
fathers in the hoary past. Time has no influence on truth. 
Hence the great spiritual truths which Tantric religion 
embodies and which have been elaborated in the Tantras in 
later times, cannot lose any value or usefulness simply 
because they be of recent origin, though it has been fully 
proved, both on historical and literary evidence, that 
Tantric religion is as old as any other form of Vedic 
religion. 

Thus, it is not antiquity, but the real intrinsic worth of 
a thing, which should be regarded as authoritative in the 
domain of religion and morality. And that is authoritative 
which is really uplifting, enlighteniug and chastening, and 
which is helpful for the attainment of perfection and felicity 
in life, and conducive to our final emancipation from all 
sins and sorrows. Simply because a thing is old, it is no 
reason to hold that it should be authoritative in matters of 
religious faith. A thing might have its usefulness once, 
but now it may be not only quite useless but even harmful. 
Nay more, irrational conservatism, even in matters of 
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religion, hinders improvement and progress and induces us 
to make a fetish of an old, worn-out creed. 

“The old order changeth, yielding place to new, 

And God fulfils himself in many ways, 

Lest one good custom should corrupt the world.” 

These wise words of the poet we often forget in our 
idolatrous veneration for the pa$t. 

Thus, a thing is not good simply because it is old nor is 
it bad simply because it is new. Hence truths of a particular 
religion can never lose their intrinsic value simply because 
they were not known in ancient times. Judged by the 
standard of mere antiquity as the only test of authority and 
authenticity of truth, Christianity and Mahomedanism will 
appear to be less authoritative than the old Jewish religion 
and heathenism of ancient Arabia. We need not speak more 
about it. The great truths of Tantric religion and of the 
Tantras will remain quite unsullied in their usefulness and 
worth whether they are found to be old or new. 

What the mighty truths revealed by the Tantras are 
will be de&lt upon in later chapters. We may only mention 
here that the Tantras have attempted to make a practical 
exposition of the truths and philosophical assertions, 
expounded in the Vedas and the Upanishads. The Tantras 
have succeeded in giving practical demonstration of the 
most sublime teaching of man that “Verily, all this is 
Brahman.” They have developed a system of thought and 
practices by which one can reach the conclusion that the 
divine glories in the macrocosm are no less immanent in 
the microcosm and that man by purification of heart and 
disciplined practices can attain a divine greatness which 
ultimately consumes his self and establishes his eternal 
unity with the Absolute, when he can exclaim in wonder, 
“I am He.” They have opened the way to the acquire¬ 
ment of divine powers. The highest contribution of the 
Tantras towards human knowledge is, however, the 
discovery and location of the centres of energy, technically 
known as chakras in man—a discovery which is even nore 
revolutionary in character than that of the atomic bomb. 
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Moreover, the Tantric Bijas have struck root in Hindu 
religious life more than one can even imagine. A scrutiny 
of our daily practices, forms of worship, social manners and 
customs, glorification of matrimonial life, initiation, etc., 
will show to what great extent our activities are guided by 
Tantric principles. 

It must, however, be admitted with reluctance that 
there are some prejudices even among the honest people 
against the Tantric creed on account of some of its rites and 
rituals, which would on superficial survey appear to be 
either highly licentious, or extremely cruel, or exceedingly 
loathsome. But if one only takes the trouble of going 
deeper into things he will find that they are neither licen¬ 
tious, nor cruel, nor loathsome, but they are some mystic 
rites and rituals (which have been degraded by the vicious 
people for their selfish ends and for the gratification of their 
animal appetites) calculated to help the devotee to advance 
along the path of moral perfection, which is absolutely 
essential for one’s final emancipation. Again, some of these 
practices are designed for furthering concentration of the 
devotee, some for augmenting self-control, and some for the 
restraint of his senses, feelings and innate propensities. In 
a word, they are intended for the attainment of complete 
mastery over one’s senses and passions, which are indispen¬ 
sable both for spiritual emancipation and for moral perfec¬ 
tion, both of which go together. These rites and rituals 
consisting of many mystic symbols, constitute some of the 
occult secrets of the Tantras and of Tantric religion, which 
on closer examination will be found to be of very great 
psychological value for moral discipline as well as for the 
attainment of spiritual bliss. 

The cause is not far to seek. The Tantras are written 
in sandhya language (twilight language), which can be 
explained in ’two ways, one in a refined sense and the other 
in a gross sense. It could be explained as in the light of 
the day or by the darkness of the night. The Hevajratantra, 
a canonical text of Tantric Buddhism, gives cue to the 
interpretation of many symbolic words used in Tantric 

T—2 


10 TANTRAS : THEIR PHILOSOPHY Ic OCCULT SECRETS 

literature. We shall revert to it in its proper place. We 
should, therefore, proceed with the subject with an un¬ 
biassed mind, and should remember that some of the greatest 
saints of India were Tantrics in their faith, and they ob¬ 
served in practice Tantric form of worship and Tantric rites 
and rituals. Good many men, whose public and private 
lives were uniform records of sterling purity, whose moral 
perfection and spiritual greatness could never be questioned 
even by the tongue of calumny, and who in their lives 
proved to their contemporaries what great divine perfection 
a man might attain by devotion and piety, were Tantrics in 
their profession of faith. We need not go to remote anti¬ 
quity for instances of it. There are such saintly persons 
among the Saktas even in our own days. One may find 
them if he only takes the trouble of finding them out. We 
need not even refer to the holy Sadhaka Ramprasad or to 
Ramkrishna Paramhansa. There are others even like them. 
They live and work unseen and even avoid popularity and 
public applause. 

They will never themselves come to limelight. It is one 
of the main characteristics of the Hindu saints (to what¬ 
ever sect they might belong) that they never seek popularity 
or fame ; they do not at all wish to reveal themselves to 
their countrymen. They remain absorbed in their spiritual 
bliss. Fame sometimes follows their foot-prints and drags 
them out from their obscurity, as gold and diamonds are 
dug out from pitch-dark mines. To all impartial seekers 
of truth, our statement, we believe, will appear to be quite 
modest. What is in itself bane and corrupt can never 
produce anything great or noble. A tree is known by its 
fruit. This we should remember in judging the Tantras 
and Tantric creed. 








CHAPTER II 

RELIGION AND RELIGIONS 

“A creature,” says Thomas Huxley, “is the resultant of 
two tendencies ; the one, morphological ; the other, physio¬ 
logical.” 

This may be true about the physical constitution of 
every living thing, but this biological law does not explain 
the mysterious constitution of the human mind. What is it? 
What is it made of ? 

Man has been defined as a rational being. But this, we 
thinfc, does not constitute his main differentia from other 
species of animals. 1 2 If Rationality does not mean the 
power of forming concepts or mere arguing faculty but 
means intelligence in general, ijhen it is shared by all living 
beings more or less,—some in greater degrees, while others 
in smaller degrees. Nay more, such intelligence as is 
necessary for the maintenance of life is to be found even in 
the vegetable kingdom. Trees and plants send their roots 
in that direction of the soil that contains greater degree of 
sap and more nutrient elements.* Thus, intelligence is not 
the sole monopoly of man though undoubtedly he possesses 
it preponderantly. But there is something in man that is 
not to be found in other animals or in the vegetable kingdom. 
His morality, aesthetics and imagination have raised him 
from the level of brute creation. His power of reasoning 
has helped him to develop these rare qualities that have 
widened the gulf between man and other animals. He has 
the power of interpreting which is immediately present in 
consciousness, and using the present as data from which to 
know the past, distant and future. He can anticipate in 
thoughts future experiences and can judge what is goo d 
and can regulate his actions so as to realise what is go od 


1 Cf. ‘Iotelloot is not the sole faoulty possessed by the 
human Ego.’—Lord Balfour F.B.S., Theism and Thought. 

2 Vide Herbert Spender's ‘Psychology’ and ‘First Principles'. 
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By exercise of his reasoning faculty he can form a concep¬ 
tion of the good in its different degrees and of the Highest 
Good and can devise means for the attainment of good and 
regulate his actions in confirmity with his place and 
function in the world system. Look at a savage whose 
sentiments, imagination and morality are of the lowest 
order ; his difference with other higher animals will surely 
appear to be less striking. He betrays only that amount of 
intelligence that is necessary for a living creature just for 
the maintenance of life, but hardly more. His reason, like 
other animal instincts, is employed for his survival in the 
struggle for existence. Thus the distinction and difference 
between man in the lowest stage of evolutionary progress 
and higher animals are less prominent. To designate 
animal intelligence as a mere blind instinct and reflex is but 
a dogmatic assumption without any strict logical proof. It 
is pointed out that animals are incapable of detecting any 
deception practised on them ; eg., a hen will sit upon an 
egg-shaped piece of chalk, as she would do to hatch her 
own eggs' Now, detection of deception depends upon 
degrees of intelligence and alertness. Man also is subject to 
deception ; even the cleverest men are sometimes deceived. 
Intelligence of ant is quite astonishing ; and how can one 
say it is a mere blind instinct, whereas the intelligence of a 
wild Bushman is real intelligence per se. This is only an 
instance of supreme vanity of man about his own omniscience. 
The universe is permeated by one Divine intelligence ; or 
there is nothing outside it. The power that manifests 
itself in the evolution of nature and of the animal and 
human organism and instincts is a conscious one. There is 
inherent and implicit in its operations that very attribute of 
self-adaptation and self-control which is designated as 
reason. Physical nature, plants and animals are not consci- 
ous of the reason working in them in the shape of instinct 
of reflex action as mechanical response to external stimuli 
and determining their actions while man can rise to the 
status of a self-controlling person differentiating and co¬ 
ordinating his action for his own ends. It is the same Spirit 
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that sleeps in stones, dreams in animals and is awake in 
man. 

Again, reason in men themselves varies from vanishing 
point to superhuman intellect. Difference between a 
Sankara and an ordinary man is, we think, much wider 
than between man and animals. If connotation of man 
does not denote only men like Plato or Kalidas, or Newton 
or Shakespeare, reason, we think, is not the sole distinctive 
feature of man ; it is not only a differentia that distinguishes 
‘species man' from the ‘genus animals’. If, however, reason 
means only mathematical reasoning, which is not at all 
necessary in the struggle for existence, then, of course, it is 
the sole distinctive feature of man, but this is found only in 
the higher stages of civilisation, of which the wild savages 
have not the least notion. Therefore, to call man merely a 
rational animal is like Plato’s original definition of man, to 
call him a featherless biped, which provoked Diogenes to 
exhibit to his pupils a roasted cock as Plato’s man. Man 
has other attributes which are absent in all other animals, 
and they are really the special features of man. The most 
fundamental distinction and difference between man and 
other animals, we think, lies in the religious instinct of 
man. Man is a religious animal. He has a natural craving 
for a knowledge of what is beyond. The eternal question 
to him is why, as mentioned in the Kena Upanishad. He 
cannot rest assured so long as he does not arrive at a 
solution of the mystery of the universe and receives a con¬ 
vincing explanation of the multiplicity and variety of the 
universe. He is in search of the ultimate unity which will 
explain all diversities, because in a dualistic or pluralistic 
philosophy the ‘why’ stfll remains unsolved. He is hanker¬ 
ing after annanda in all his activities and spheres 
of actions but being unsuccessful in getting it from 
the external world, he naturally veers round. Accord¬ 
ing to the Hindu Shastras the human life is best suited for 
the cultivation of religious practices and attainment of a 
divine life. It is said that even the gods have to assume 
human bodies when they are desirous of attaining higher 


14 TANTRAS : THEIR PHILOSOPHY 4 OCCULT SECRETS 

standards of godliness. This particular feature of the 
human mind is not to be found in any other animal. Even 
the lowest savage has a religion of his own. No man has 
yet been discovered without some sort of religious belief, 
barring the exceptions that are found in the higher stages 
of intellectual development, who call themselves Agnostics. 
But even the Agnostics themselves may be said to possess a 
religion of negation.—a sort of religious faith with there¬ 
to ignore all religiohs. In fact this universal religious 
instinct is the guiding principle in man. It is the most 
potent factor in the evolution of human thought. It has 
played a very important part in the development of human 
civilisation and culture and it will continue to do so in the 
advancement of human progress and welfare, and also in 
moulding the future destiny of man. ^ 

“There is a gap in the human heart,” says Romanes, 
“which nothing but God can fill.” Science unravels before 
the mind's eyes the greatness of the universe and the 
tininess of man against this huge framework. It has 
attempted to explain the great laws that bind this universe 
and govern it. The more science advances, the more 
astonishing facts are revealed to man and the more he is 
enabled to have mastery over nature. Still in the inner- 
most corner of his heart lurk the mighty questions-Who 
is behind the universe and works out its destiny ? Who 
guides it through long long ages of time ? Who is the 
giver of weal and woe which man is heir to ? What is the 
end ot Life and what happens after Death ? Such innume- 
rable questions, spring eternal in the mind of Man and make 
him believe in the existence of a Superior Spirit who is 
ever-existing, ever-knowing and ever-blissful. At times ol 
joy man may be oblivious of Him but when the heart is 
afflicted with sorrow and grief and he feels himself without 
friends to bring him relief, during contemplative moods, 
his thought turns towards this Benign Spirit, ever good 
and ever loving, that brings him solace. 

This universal instinct of submission which is present 
in every human heart, unless it is smothered by one’s 
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training or deliberate efforts by a particular mode of life, 
constitutes the true basis of all religions from the lowest to 
that of the highest order, for the cardinal feature of all 
religions is in essence one and the same. Putting aside all 
learned definitions of religion, religion may very briefly be 
defined as the worship of a Superior Power, either from 
veneration, or from fear for avoiding evils in life. With 
the lowest savage, religion is a leligion of fear, and the 
Superior Power is to him very often a malicious spirit 
which is to be propitiated for avQiding danger or distress. 1 

But as man advances in civilisation, that Superior Power 
is no more an evil spirit or a malicious fiend but that 
Superior Power is to him the Creator and Governor of this 
universe, and he worships his Creator with veneration and 
love. The more and more a man advances in knowledge 
and culture, the higher and nobler becomes his religious 
concept. He then recognises in his Creator not only an 
awe-inspiring majesticity, but infinite goodness and love; t hus 
religion, at the last stage becomes a religion of veneration 
and love,—love for God and love for all. Yet, in one sense, 
the root of all religions is one and the same, whether it is 
gross animism or the highest form of a profoundly philo¬ 
sophical creed, i.e., it is the adoration of a Superior Power 
that lies at the bottom of all religious creeds, even if you 
wish to designate, with Herbert Spencer, that Superior 
Power as an Inscrutable Power manifested through nature. 
The Tantras call this Superior Power Sakti, the exact 
Sanskrit synonym for power and have explained in a unique 
way what remained inscrutable with the philosophers. 
The analysis and synthesis of this unfathomable Sakti, the 
creating, protecting and destroying force of the world, and 
the ways She fulfils Herself distinguish the Tantras from 
other systems of religion or philosophy. 

Mention may be made here that though the essence of 
all religions is one and the same, the forms of religion are 
many. And this must necessarily be, as there is difference 


1 Vide S»r E. B. Teylor a 'Primitive Culture 1 , 
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between man and man in temperament, education, imagina¬ 
tion. culture and taste. As there are different stages of 
civilisation, so there are different stages of religion. As 
people differ from one another in their ideals about different 
things, so they differ also about their religious ideals. The 
religious ideal or the religious concept of one man is bound 
to be different from that of another because two men are 
not of identical mentality or of identical imagination and taste. 
Thus there is scope for different creeds, and different forn s 
of religion. The Hindus recognise this fundamental psycho¬ 
logical truth. Therefore they allow greatest freedom in 
matters of religion. To a Hindu, religion is not a mere 
philosophical creed, a thing of profession only, but it is very 
intimately connected with a man's daily life and practice. 
Spiritual preceptors advise graduated courses of religious 
practices for their pupils in accordance with their health, 
habits, thoughts, acquirements and propensities. Mr. Havell 
in speaking of the religious faith of the Hindus, has very 
rightly observed that ‘To a Hindu, religion is hardly a 
dogma but a working hypothesis of human conduct, adapted 
to different stages of spiritual development, and different 
conditions of life. Therefore, a Hindu hates no creed, no 
form of religion, but holds every religion in respect. He 
knows that every form of religion, observed with devotion 
and faith, helps its votary to attain spiritual advancement 
and virtue. All roads lead to Rome, all forms of religion 
ultimately lead to God. Lord Sreekrishna himself has 
declared in the Gita, ‘In whatsoever manner men come to 
me, in the self-same manner do I accept them.' 

Men brought under the same religious persuasion and 
even under the same social institution, may have a great 
deal of similarity in their religious ideals or religious con- 
cepts, but it cannot be said that every man there has 
identically the same concept of religion or of God. It must 
differ according to taste. Hence utmost catholicity of view 
is necessary. But it can nowhere be found save in Hinduism, 
and among no other people except the Hindus. “The 
word exclusion,” declares Swami Vivekananda, in his 
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classic address in the Parliament of Religion at Chicago, 
“is Untranslatable in Sanskrit.” 

A Hindu recognises the necessity of different forms of 
religion and never tries to impose one uncompromising 
creed upon all alike. He even makes allowance for super¬ 
stitions in matters of religious faith, for even that may help 
a man in the attainment of greater moral perfection or 
spiritual bliss. On this point we cannot express ourselves 
better than in the words of an illustrious writer, and we 
make no apology for quoting his remarks in extenso.' 

“Superstitions appeal to our hopes as well as to our 
fears. They often meet and gratify the inmost longing in 
the heart. They offer certainties when reason can only 
afford possibilities or probabilities. They supply concep¬ 
tions on which the imagination loves to dwell. They some¬ 
times even impart a new sanction to moral truths. Creating 
wants which they alone can quell, they often become 
essential elements of happiness, and their consoling efficacy 
is most felt in the languid or troubled hours when it is most 
needed. We owe more to our illusions than to our know¬ 
ledge. The imagination which is altogether constructive, 
probably contributes more to our happiness than the reason, 
which in the sphere of speculation is mainly critical and 
destructive. The rude charm which in the hour of danger 
or distress the savage clasps so confidently to his breast, the 
sacred picture which is believed to shed a hollowing and 
protecting influence over the poor man’s cottage, can bestow 
a more real consolation in the darkest hour of human suffer¬ 
ing than can be afforded by the grandest theories of 
philosophy. The first desire of the heart is to find some¬ 
thing on which to lean. Happiness is a condition of feeling, 
not a condition of circumstances, and to common minds one 
of its first essentials is the exclusion of painful and harassing 
doubt. A system of belief may be false, superstitious, and 
reactionary, yet it may be conducive to human happiness, 


1 Vide Edward Hartpole Leoky'a History of European Morals. 
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if it furnishes great multitudes of- men with what they 
believe to be a key to the universe, if it consoles them in 
those seasons of agonising bereavement when consolations 
of enlightened reason are but empty words, if it supports 
their feeble and tottering minds in the gloomy hours of 
sickness and of approaching death. A credulous and super¬ 
stitious nature may be degraded, but in many cases where 
superstition does not assume a persecuting or apalling form, 
it is not unhappy ; and degradation apart from unhappiness 
can have no place in utilitarian ethics. No error can be 
more grave than to imagine that when a critical spirit is 
abroad, the p.easant beliefs will all remain, and the painful 
ones alone will perish. To introduce into the mind the 
consciousness of ignorance and the pangs of doubt is to 
inflict or endure much suffering, which may even survive 
the period of transition. ‘Why is it’, said Luther's wife 
looking sadly back upon the sensuous creed which she had 
left, 'that in our old faith we prayed so often and so warmly, 
and that our prayers are now so few and so cold 7 ” 

Before we conclude we would like to refer to a strong 
inherent passion in man towards following religion for 
religion’s sake without consideration of any reward or fear. 
Bentham says that Nature has placed man under the 
government of two great mistresses. Pleasure and Pain. But 
this is not the whole truth ; there is a strong emotion in 
man apart from that of mere pleasure and pain. It is his 
religious feeling or religious favour that very often sets at 
naught one’s instinct for pleasure or fear of pain. Religion 
is very often pursued independent of all considerations of 
pleasure and pain. At least, in the higher stages of religion, 
religion is pursued not for mere pleasure, nor from fear for 
avoiding pain ; it is pursued for its own sake. Like duty for 
duty’s sake, religion is followed for religion’s sake. It is 
only in the lower forms of religion that religion is practised 
for love of reward, both in this world and in the next. In 
lowest forms of religion, it is pursued in order to avoid 
danger, distress, pain and suffering, and its non-observance 
is dreaded by the savage ; for he thinks that if he fails to 
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propitiate the evil spirits, they will commit immense mis¬ 
chief to him. But in its higher phases religion is pursued 
for religion’s sake, virtue is practised for virtue’s sake, 
neither for happiness, nor for reward, nor from fear. Now, 
whatever kind of religion a man might have, it is a vital 
part of his existence that influence his life and actions either 
for good or for evil. 

Religion is thus not only a very distinctive feature of 
human life, but it plays perhaps the most important role in 
moulding the life of an individual as well as the life and 
history of a nation. The history of a nation, in one sense, 
is the history of its religious creed that ever modifies its 
political creed and social organisation, unless religion be 
only a conventional article of social custom. Nay more, 
every profound human feeling possesses a religious tint that 
ultimately leads to religion itself. 

Now, once you admit the necessity of religion, which can 
never be denied without ignoring the broad facts of human 
life and society, you will have to logically admit the neces- 
sity of different forms of religion, suited to different tem¬ 
peraments of man and to different kinds and different stages 
of culture though all religions are at bottom one, the 
worship of a Superior Power. The wild savage that in 
superstitious fear bows down to his stocks and stone and the 
civilised man that kneels down in veneration and love 
before the altar of God, in fact, obeying the dictates of the 
primitive religious instinct implanted in every human heart, 
that differentiates and distinguishes man from other 
creature. 

The Tantras enshrine the highest conception of God 
revealed to man through self-realisation, and as a matter of 
fact they profess a faith that approaches our idea of religion 
of religions. At the same time it has been its proud privi¬ 
lege to guide man to a spiritual life blessed with perfect 
bliss and peace of mind. 



CHAPTER III 


Development Op Tantras 

It is a difficult task to define precisely the scope of the 
Tantras and to say what is exactly meant by the terms 
Agama, Nigama and Yamala which are used in this connec¬ 
tion. The literature on Tantras, both Hindu and Buddhist, 
is inconceivably large and the subject covered by them are 
surprisingly so varied that no common platform is obtain¬ 
able whence a clear-cut definition of Tantra may be 
derived. The aims and objects of the Hindu and Buddhist 
Tantras again being different and the underlying doctrines 
being wide apart, the difficulty of definition becomes all the 
more pronounced. 

Tantra is a Sanskrit word meaning rule and regulation, 
system, or administrative code. We have in Sanskrit words 
like Sashana-tantra , meaning a system of government. 
Taking in this light Tantra would come to mean a branch 
of knowledge which will offer a systematic and scientific 
method by which the spiritual powers inherent in man can 
be brought out and human life may be blessed with a 
glimpse of reality and attain salvation. It also stands for 
shastra meaning a code which is meant to govern the acti¬ 
vities of man in all their aspects. 

Tantra is derived from the root tan meaning to expand. 
Tantra will then come to mean all-comprehensive know¬ 
ledge or expansion of knowledge,—an appreciation of the 
fact that external objects about us are all the outcome of 
some conscious force within. The material universe is the 
play of a conscious energy expressing itself in various modes 
of manifestations. Tantra thus attempts to expand our 
bounds of knowledge which are confined to material objects 
only and bring about full development of mind. 

In Sree Sree Chandi which is the essence of the Tantra 
just as the Gita is the essence of the Upanishads, Tantra is 
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said to be that which is concerned with the paravidya , 
a knowledge of the ultimate Reality responsible for the 
creation, maintenance and destruction of the universe and 
that will help men tortured by the cycle of births and deaths 
and burning under the smart of three classes of pain, viz., 
adhibhautic (pertaining to the body), adhyattika (pertaining 
to the mind) and adhidaibik (pertaining to natural pheno¬ 
menon, e. g., heat, cold, draught, flood, etc.) to the path of 
liberation from all sufferings for good. In Tantra the 
conscious energy has been named as Brahmavidya, which 
shows that Tantra covers the same ground as the Advaita - 
vada of the Vedanta but its approach is different. While 
the Advaita philosophy emphasises on the oneness of the 
things around us and urges the need of realising the One 
behind who is the only substantial thing, the Tantra says 
that the absolute one is the sole possessor of Energy which 
makes and moves this universe with its diversity. In 
Tantras, the energy has also been called Mahamaya, the 
great mother affectionately holding her children in her 
bosom and graciously granting all their desires of life and 
caring them through numerous vicissitudes to the abode 
of permanent bliss. With attainment of Tantric knowledge 
all doubts and enquiries are stilled ana the worldly ties of 
attachment are severed for good. Tantra stands for a code 
of Sadhana for attaining a knowledge of the self and the 
twenty-five tattwas ( five elemental principles, ten senses of 
perceptions and action, five pranas , mind, buddhi, chitta and 
ahamkara ) with a devotional spirit sacrificing the egoistic 
attitude. Thus in one word Tantra is a system of know¬ 
ledge that will be of assistance in realising the ideal of life. 

According to Sabda-kaiPadruma Tantras are said to 
deal with the creation and dissolution of the universe, the 
determination of the mantras, the abode of the gods, a 
description of the sacred places, the duties of the four diffe¬ 
rent anramcs (Brahmana, Kshatriya, Vaisya and Sudra), the 
duties of the Brahmana, the abode of the animals, the 
description of the Yantras, the creation of the celestials and 
Kalpatarus, development of astronomy, recounting the stories 
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of the Puranas, narration of the Koshas and religions vows 
and rites, differentiation between pure and impure, cycles of 
birth and death, recapitulation of royal duties, assemblies 
and characteristics of men and women, the tradition of the 
different ages, manners and customs, spiritual knowledge, etc. 

Agama, literally meaning a source whence spiritual 
knowledge has proceeded in all directions has got the 
following seven characteristics, viz., creation of the universe, 
dissolution of the universe, worship of the gods and god¬ 
desses, spiritual course of man, purascharana ( repetition 
of the mantras for attaining perfection ), performance of the 
Satkarma (six actions, viz., Marana, Uchatana, Bashikarana, 
Stambhana, Santi and Vidvesana) and the four methods 
of meditation. The Agamas have again been classified 
under three major classes, viz,, Saibagama, Saktagama and 
Vaisnavagama which is otherwise known as Pancharatra. 
Yamalas of which the most famous are Brahma Yamala, 
Rudra Yamala and Joyadratha Yamala, discuss the follow¬ 
ing : the creation of the universe, astronomical stories, daily 
routine of work, the order of performing duties, aphorisms, 
the different castes and the characteristics of the ages. 

The Tantric method of sadhana was in existence in 
essence from very ancient times and was in vogue widely in 
all parts of India and its doctrines and precepts even gained 
circulation beyond the seas and behind the frontiers. This 
will be evident from the fact that the old Tantras divide 
Tantric world into three main regions, viz., Vishnukranta 
(a region extending from the Vindhyas up to Chattla), 
Aswakranta ( a region extending from the Vindhyas to 
Mahacina and Nepal ) and Rathakranta (from the Vind¬ 
hyas to the great ocean including Kamboja and Java ). It 
will be seen in the midland country where Bramhanical 
culture prevailed is excluded from these three zones. 

More detailed description of the countries where Tantras 
spread is obtainable from some Tantric texts which fix the 
zones according to two different Tantric ’modes Kadi and 
Hadi, which are knowit as Prakasha and Vimarsha aspects 
of Sakti which we shall revert to later on. 
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The countries where Kadi mode of Tantra gained 
popularity were :—Anga, Vanga, Kalinga, Kerela, Kasmira, 
Kamrupa, Maharashtra, Saurashtra, Dravira, Tailinga, 
Malayadri, Karnata, Avanti, Vaidarbha, Abhira, Malava, 
Caula, Cola, Kamboja, Videha, Bahlika, Kirata, Kaikata, 
Airuka, Bhota, Cina, Mahacina, Nepal, Silahatta, Gauda, 
Kosala, Magadha, Snotkala, Kuntala, Huna, Konkana, 
Kekaya, Surasena, Kaurava, Sinhala, Pulinda, Kaccha, 
Madra, Sauvira, Lala, Barbara, Matsya and Sindhu. 

The countries in which Hadi mode was in vogue were :— 
Anga, Vanga, Kalinga, Sauviraka, Kashmira, Kamboja, 
Saurashtra, Magadha, Maharastra, Malava, Nepal, Kefala, 
Cola, Cala, Gauda, Malaya, Sinhala, Vonka, Vido, Vyonda, 
Karnata, Lata, Malata, Panata, Andhaka, Pulindaka, Huna, 
Kaura, Gandhava, Vidarbha, Viveha, Bahlika, Barbara, 
Kekaya, Kosala, Kuntala, Kirata, Surasena, Sevara, Banata. 
Tonkana, Kankana, Matsya, Madra, Maida, 8aindhava, 
Parsvakika, Dyorjala, Yavana, Jala, Jalandhara, Salva 
and Sindhu. 

A glance at the names of the regions mentioned will 
convince the reader that the Tantric mode of worship 
spread even outside India to such countries as Bahlika 
( Balkh ), Kirata ( hill tribes of the Kirata zone ), Bhota 
( Tibet ), Cina ( China ), Mahacina ( Mangolia ), Maida 
( Media ), Parsvakika ( Persia ), v Avaika ( Iraq ), Kamboja, 
Huna, Yavana, Gandhara, Nepal, etc. Even non-Aryan 
countries are noted within the two lists. These are Pulinda, 
Kirata, Barbera, Tankana, Abhira, Kuntala, etc. 

The list is quite a formidable one. The most important 
centres of Tantric culture are however enumerated as four, 
viz ., Kamtupa, Purnagiri, Oddiyana and Jalandhara. Kam- 
rupa in Assam, otherwise known as Pragjyotishpur (the 
land of first illumination ) is the most important of the four. 
Tantric practices here flourished under the patronage of 
the local royal dynasty which is stated to have its original 
home in Mahacina, a country famous in the lore of Buddhist 
Tantras. The place had communications with China, 
Brahma, Nepal. C lattala, etc. The next zone Purnagiri 
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has not yet been identified. Another Pitha is Oddiyana 
which is situated in the valley of the Swat river with 
facilities of communication vith Balkh, Samarcand, Panevi, 
Klotan, Khasgara. The trading classes from these countries 
visited Oddiyana for trade and exchanged thoughts. The 
last pitha, viz., Jalandhara, is situated on the highway 
connecting Tibet with India. 

The word pitha is sometimes used in a different sense. 
There are in India widely scattered 51 pithasthans where 
the dismembered holy body of Sati, the consort of Shiva, 
fell when it was sundered into pieces by the discus of 
Vishnu after the disastrous sacrifice of the Prajapati Daksha. 
We have heard of the enshrining of the teeth, nails and 
possessions of Lord Buddha in different parts of India and 
even outside its shores. Hence, there may be some truth 
behind the mythological legends of the Puranas relating 
to the most unfortunate manner of the passing away of 
Sati, the beloved consort of Shiva, and the enshrinement 
of her limbs in those parts of India where Shiva was held 
in high reverence. These are all sacred places for Tantric 
worshippers with temples of the Goddess as well as of 
Shiva. These places. are still now the stronghold of 
Tantric traditions. The most noted of these are :— 

Hingula (90 miles north of Karachi), Jhalamukhi (in 
the Panjab), Nasik, Ujjaini, Pravasa, Godabari, Gandaki, 
Karatoya, Sriparvata (near Ledak below Hindukush), 
Karnata, Brindabana, Kalighat (in Calcutta), Kirata, Sylhet, 
Nalhati, Amarnath (Kasmir), Ratnabali (Madras), Mithila, 
Chittala, Ujani, Pushkara (near Ajrnere), Prayaga (modern 
Allahabad), Bahula (near Katwa in Bengal), Jalandhara, 
Ramagiri, Baidyanatha, Puri, Kandi (near Bolepore), Kam- 
rapa (in Assam), Nepal, Magadha, Jayanti, Tipperah, 
Kurukshetra, Bakreswara (in Birbhum), Jessore, Benares, 
Ceylon, etc., etc. 

It will be seen that the high test number of pithas happen 
to be in Bengal where Tantric mode of worship gained 
immense popularity. The Sakti cult met with great favour 
among the higher classes of society and the Shaiva view 
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was predominant among the circle of the low-class people. 
This may be due to the percolation of Buddhism into the 
Hindu society in the seventh to twelfth century. When 
Buddhism was ruled out of India, Sakti cult was followed 
by the one-time followers of the Mahayana Buddhism and 
the Shaiva cult by those of Hinayana Buddhism. 

Bengal is alike responsible for a large number of Tantras 
which are widely known on account of the wealth of know¬ 
ledge they contain. Their highest and most valuable con¬ 
tribution to the realm of Tantrism is that they introduced a 
new interpretation of the Tantric practices and thus achiev¬ 
ed the wonder of eradicating the demoralised practices 
which had in the past crept into Tantrism and were one of 
the causes of keeping them secret. The most important of 
them are Shyama Rahasya, Tara Rahasya, Chamunda 
Tantra, Bagala Tantra, Chhinnamasta Mantra Rahasya, 
Mahanirvana Tantra, Kularnava Tantra, BrihatKaliTantTa, 
Nila Tantra, etc. In later date the Tantra Sara and 
Saktanandataranginu were two outstanding works in Bengal 
on Tantra which are now regarded as authority by Tantrics 
in many points. There methods of initiation, sitting 
postures, eight-fold path of yoga, of worship, meditation and 
means of achieving siddhis, holding of chakras are discussed. 
It was definitely stated that unless one has control over his 
senses and has conquered the six enemies (desire, anger, 
avarice, infatuation, vanity and self-glorification), is truthful 
and regular in religious practices, one can never attain 
liberation. The old practice of holding chakra, in a manner 
inconsistent with sense of morality, was highly condemned 
as degrading and notorious. 

The leelas of Sreekrishna as depicted in Srimad Bhaga- 
vatam were interpreted in a pew light by the Bengal Vaish- 
navas under the influence of Sree Chaitanya to drag the 
society out of the mire of demoralisation and evil practices 
committed in the name of religion by eulogising the merit 
of elevating the pleasures from the plane of sensuality to 
that of divine love with Sreekrishna, who was the only 
Purusha in the universe, all others being Frakritis in 
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miniature form created to serve the Purusha in all ways. 
The Rash Leela Section of the Bhagavatam, one of the 
highest conceptions in any Purana, gives new orientation to 
the Tantric mode of chakra and transcends human love to a 
plane of divinity bereft of the least touch of carnal desires. 

Tantric Sadhakas of Bengal of whom Ramprasad of holy 
name may be cited as a type emphasised on worshipping 
Sakti as mother. It is said that he performed various rites 
including Saba Sadhana (meditation on a dead body) for the 
attainment of perfection. Ramprasad in his numerous 
songs which enshrine his views urged recitation of the name 
of Kali, the great mother, with a devout heart without 
pomp in an unostentatious manner. He proclaimed boldly 
the oneness of deities carrying different names in the various 
Pithas. He deprecated debates on religious teachings but 
advised following them in the spirit they are offered and 
note the results themselves. Tantric religion is essentially 
a practical code inculcating processes to be followed step 
by step and the truths can only be realised on practice. 
One may have glimpse of Goddess by constantly repeating 
Her name with devotion and prayer instead of putting too 
such reliance on Yantra and mantra. By devout repetition 
of name of Kali, even in dream and parting this body with 
Her name one can conquer death and win a blissful existence 
in this earth and hereafter. Ramprasad practised medi¬ 
tation in the various nervous centres ( chakras) and many of 
his songs contain an explanation of the mystics of this sort 
of sadhana. 

We shall close this chapter with a short account of the 
spread of Tantras. The ancients thought that the source 
of spread of the Tantras was mysterious. Oriental scholars 
all, however, agree that the founder of the Tantras is Shiva, 
from whose mouth the Tantras have emerged. But nothing 
more about Shiva was known and his teachings. The 
Puranas recording the doings of Shiva and his clash with 
the orthodox Brahmanical leaders were not accorded as 
much attention as these deserved. Now, who is this Shiva ? 
Ts he the three-eyed God of Gods, wielding the Trident and 
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holding the damaru and bishana in his hands ? Or is he 
His incarnation on earth for the deliverance of the people 
steeped in ignorance and worldly pleasures ? That Sree 
Krishna had to asstime a human form to preach the teach¬ 
ings of the Gita is admitted on all hands So it may be 
taken that the great god Shiva incarnated himself for deli¬ 
vering the people of that time from dragging them out of 
the evil practices they were plunged in and making them 
religiously minded. 

Shorn of the Shastric techniques, the ancient account 
about Shiva boils down to this:—Shiva resided in the 
Himalayan heights of Kailasha. He was of purely Indian 
culture and had no connection with the Aryan stock who 
came from outside and occupied the upper part of India up 
to the Vindhya ranges, driving the aborigines southwards. 
Those of the non-Aryan stock remained in Aryabarta were 
treated as Sudras or workers to serve, the Aryans, ungrudg¬ 
ingly, and scarcely received a status iu life. In the winter 
Shiva would leave Kailasha and travel widely, half-naked, 
clad in tiger-skin, besmearing his body with ashes of funeral 
pyres, via Gangotri or Hardwar to Benares and various 
places in the South where the people worshipped Shiva 
and awaited his arrival with anxiety. His airs, his move¬ 
ments, his lack of decency and intimacy with the depressed 
and the oppressed did not at all conform to the Aryan 
standard of life- His gigantic body with a protruding 
belly entwined by snakes, with eyes always turned inwards 
under the influence of intoxicating drinks was an eye-sore to 
the Aryans, who kept themselves away from him. But 
Shiva was a champion of the poor, the diseased and the 
tyrannised. He would solace them in their sorrow, encourage 
them to be good, nurse them with his own hands and treat 
them with medicines which were infalliable. To him there 
was none untouchable including the beasts ; he hated no 
body ; he made no distinction between the high and the 
low. His blessings to the childless would always fructify. 
He was an adept in the use of bows and fatal weapons He 
knew bana, which would hypnotise an army and defeat it 
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without killing the soldiers. He was skilled in chemistry 
and medicine both of which have proceeded from him. He 
was widely known for his yogic powers and was known as 
yogendra. He would instruct yoga to those who intended 
to learn it. His love for the poor, kind words to the dis¬ 
tressed, disinterested nursing of the sick, and good will for 
the oppressed and down trodden in society endeared him to 
them. He brought life and joy wherever he went. He had 
numerous followeis in Aiyabarta as well as in the Sou¬ 
thern India, the latter being designated by the Aryans as 
A suras, Rakshasas, Danavas who were in constant conflict 
with Aryans as regards the ideals of life and would cause 
hindrance to the sacrifices of the Brabmanas whenever and 
wherever possible. The clashes of Rama with the 
Rakshasas are reminiscent of the conflicts that were 
occurring in the age of the Ramayana between the Aryans 
and non-Aryans who had been driven south of the Vindhyas. 
The story of the Vindhya Ranges rearing up their head be 
speaks of the growing barrier in the way of fusion of the 
two nations which the Aryans sought by their forceful 
tactics, and the account of the lowering down of the heads 
by the Vindhya Ranges before Agastya who marched down¬ 
wards never to return is indicative of the strenuous efforts 
made by the Aryans to culturally conquer the Dravidians, 
the original dwellers of the land. 

During the time of Shiva a mighty monarch named 
Prajapati Daksha ruled over the middle part of the Hima¬ 
layan territory under Aryan occupation. His capital was 
Kankhala through which town Shiva passed every year 
during his journey from Kailasha to Kumarica and back. 
The subjects of the land specially the outcastes and those 
smarting under the arrogant and beauracratic rule of 
Daksha, naturally found a saviour and champion in Shiva 
whom they adored. Now the king had a beautiful and 
accomplished daughter, Sati by name. The activities of 
Shiva and specially his whole-hearted service and selfless 
deeds for the relief of all, irrespective of position and 
nationality, made a strong impression on her tender and 
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noble heart. She yearned after Shiva. This is not cnrious. 
In those days the accounts are not rare where noble ladies 
only hearing of the qualifications and brave deeds of youths, 
even without meeting them personally, fell in love with 
ttiem. Rukmmi and Damayanti are instances in view 
Sati married Shiva against the wishes of Daksha and left 
for Kailasha, the abode of Shiva. Long years rolled on 
nee news reached Sati of a grand sacrifice being held by 
Daksha. Sati wished to attend the sacrifice even though 
uninvited. Shiva objected to her proposal. But so strong 
was her desire to see her parents and her sisters who would 
be present on the occasion that she for the first time dis 
regarded her husband's advice. In the assembly had 
gathered noble men, princes and kings with their queens in 
rich attire as suited to the occasion, and so when Sati 
appeared on the scene scantily and pooily dressed Daksha 
felt greatly disgraced and flying in a violent rage he 
showered most offensive insults to Shiva. The situation 
was too much for Sati to bear. She swooned away, never 


This sad and unprecedented news spread like wild fire 
m Rankhala and to other towns Shiva was furious on 

hewers. * sympathv 
with Shiva, their erstwhile champion, rose-up in a body 
The whole town burst into a rebellious riot. The general 
discontent and dissatisfaction against Brahmcnical tyrannv 
which was so long working underground now met 

a The sacrificial ground was desecrated 

ana Daksha even was humiliated. The sacrifice came to 
an end and the rebellion spread outside the town. So great 

™ *VT tnie ? 3gainSt thC Brah “a»ical obstinacy. 

at the rah mins had to come to a compromise with Shiva 
whom they accepted as one of Trinity. The Pauranic 
account of the union of Hari and Hara (Shiva) bears out 
this. The character of Vaidika religion underwent a severe 
change. The yoga system of which Shiva was the propoun¬ 
der was introduced for the first time in the Hindu society 
Tautric principles met a wide following by the Brahmins 
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wherever they did not clash with the Aryan notion oi caste 
system and the claim of the superiority of the Brahmins. 

This state of affairs continued up to the time of Buddha. 
Up to that time favoured by royal power Brahmanism had 
flourished. The Karma Kanda of the Vedas attracted the 
people more than the Juana Kanda of the Upanishads. 
There was great fascination for sacrifices with sacrifice of 
beasts. No big work was undertaken by any body without 
sacrifice. This zeal for sacrifices was meaningless. In the 
Pauranic period sacrifices like rajasuyu, aswamedha. 
agnishtcma, etc., were the order of the day The sacrifices 
were mostly performed with some worldly purposes. Even 
in Asoka's time we find frequent occurrences of sacrifices 
in the kingdom in which animals were sacrinced on a 
gigantic scale. There was free use of meat in the assemblies. 

Buddha, however, stood up against this wanton spirit 
of sacrifice in the country and preached a religion of love 
and non-injury. He forbade unnecessary rigorous austerities 
as then obtaining in the society. The Tantric idea of society 
without distinction of caste appealed to him and he 
preached equality of men. This religion, however, received 
a stimulus during the reign of Asoka who gave it his royal 
support With the spread of Buddhism. Brahmanism 
suffered greatly A vitile natior throbling with new life 
and energy arose. Instead of restricted and stifled activity 
of men under Bralimanical society ridden over by the upper 
classes and Brahmins, there came into existence, as never 
before, scope for united effort, every man being offered 
opportunity to serve his country according tc his own 
capacity. But on the dismemberment of the Mauryan 
empire sacrifices again revived. Thus an incessant tussel 
went on between the Brahmanism on the one hand and 
Buddhism on the other. After the parinitvana of Buddha, 
his religion underwent many tremendous changes The 
Buddhist thinkers were influenced by Tantric doctrines 
which had all along persisted among the people. The 
mediaeval period beginning with the later part of seventh 
century down to the advent of Mohamedan powers may be 
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rightly termed as the Tantric period. The Tantric ideas 
which were scattered among the public by songs composed 
by Tantric Sadhakas, called Tantracharyas were now 
collected in book-forms and thousands of Tantras were 
written. Tantric works came into existence in large 
numbers. Pragjaparamita introduced worship of Buddha 
with all its paraphernalia of worship according to the 
Hindu mode. Side by side grew up Pauranic literature 
with interesting accounts of the ancient times couched in a 
language appealing to the public taste. Observance of vows 
and worship of the gods and goddesses eulogised in these 
Puranas were stated to yield material prosperity in this life 
and happiness hereafter. Moreover the Buddhists defied 
not only the important personalities, as has been done much 
later by the Bengal Vaislinavas but also defied ideas and 
philosophical thoughts just as an artist will portray the 
spring or the famine on his canvas. Again this had reac¬ 
tion on the Hindus who readily incorporated the Buddhist 
ideas, doctrines and gods and godesses even, of course 
modifying them in their own way. It may be mentioned 
that the Buddhists also in like manner introduced in their 
Tantras gods like Gauesha and Saraswati. 

In the absence of good teachers many evil practices 
entered among the Tantrics. Rich monasteries came to be 
' lie strongholds of unscrupulous priests engaged in most 
objectionable rites and practices. The eighth century was 
disastrous for Buddhist Tantrism. Sankaracharyya who 
flourished in this century reorganised the crumbling Hindu 
society and by his active propaganda and influence was 
instiumental in practically wiping away Buddhist Tantrism, 
which went underground. Buddhists in huge numbers 
entered the Hindu fold by professing to adopt the Hindu 
creed. There was again much give and take between the 
two. Sankaracharyya has been called a hidden Buddhist 
by many, among whom rank Sree Chaitanya. He has been 
really up against the immoral practices that prevailed in 
the society in the name of religion. It has been stated that 
his Vedanta philosophy includes much of the Buddhis 
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philosophy, but his great genius lay in replacing Sunya of 
the Buddhists by Brahma, the Absolute One. It has been 
the misfortune of India that all creeds have decayed in the 
absence of prominent leaders, and this this was the case 
with both Hinduism and. Buddhism in those days. The 
advent of the Mohamedans in India further crippled the 
Tantric form of worship. They looted alike the rich monas¬ 
teries and temples of the Buddhists and Hindus and hunted 
down the priests and Kapaliks who indulged in heinous 
practices. Whatever power Tantrism retained was lost after 
rise of Sree Chaitanya who gave a new interpretation to 
Vaishnavism. He incorporated in his religion a casteless 
society which induced the Buddhists fallen into disrepute to 
take to his shelter. New communities like Aul, Baul, 
Sahajiya appeared in this way as a result of the fusion of 
Tantrism and Vaishnavism. The Tantrics even at that time, 
assimilating what was best in Vaishnavism, produced a great 
work styled as Radha Tantra, accoiding to which the lives 
and works of Radha and Krishna are stated to bear distinct 
marks of Tantric influence. 

Thus, it appears though seriously crippled, Tantrism 
continued to exist. In recent years many Sadhakas namely 
Ramprasad, Kamalakanta, in Bengal, have by their deeds 
given a fillip to the Tantric religion, discarding the Pasya- 
chara view which allows free use of panchamakaras. The 
British period has been fruitful of researches in an unbiassed 
way on the Tantric creed and its objects. One great draw¬ 
back in the Tantra creed was that the things were to be 
kept secret, and under cover of this piactice many foul 
practices were followed in secret unchallenged and the 
innocent followers in the absence of literature discussing 
the subject from all aspects of view were unfortunately 
entrapped. Now works are being published on Tantras. 
Oriental Research Society sponsored by the Gaekwar of 
Baroda and the Bangiya Sahitya Parishad have published 
many Sanskrit texts with annotations for the first time. 
Illustrious scholars are working in the line and bringing to 
light the contribution of the Tantras towards the progress, 
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moral and spiritual, of the world. One of them, Justice 
Woodroff has published a series of books which throw a 
flood of light on the achievements and failures of the 
Tantras as well. 

We shall take up with the creed and ideals of the Tantras 
in their due place. 


CHAPTER IV 

Tantras Through The Ages 

Religion, like all arts and sciences, has got a dynamic 
urge inherent in itself. Being related to human element it 
cannot be otherwise. Ideals of life, moral standard, manners 
and customs, education and culture and even the socio¬ 
economic structure have greatly tended towards the develop¬ 
ment of religious concepts in man, although it must be 
admitted that religion also in its turn has influenced them 
not to a little extent. Thus it is found that man’s ideas of 
religion have undergone profound changes through the 
ages, though the process has been too slow to be noticeable 
from day to day. A universal religion unrelated to the 
times and unfettered by ruling circumstances is a desi¬ 
deratum to be realised, no one knows when. 

The Tantric religion in the past must have been there¬ 
fore, related to the socio-economic conditions of the time 
of its rise. In a previous chapter reference has been made 
to the time when the Tantras first appeared. The recent 
excavations in Mohen-jo-daro and Harappa are illuminating 
in this respect. It is reported that no images of gods and 
goddesses have been traced among them, the only idol of 
worship so far explored bears similarity with the Siva- 
lingam as met with in Southern India, where the original 
dwellers of the land had been driven by the Aryans who 
occupied the northern part of the country known as 
Aryavarta. It thus appears that the worship of Siva, the 
T—5 
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source of all Tantras, has been current in the soil of India 
long before the occupation of India by the Aryans. 

To comprehend what the Tantric religion was in its 
primitive form, we should, therefore, take dispassionate 
views of the socio-economic forces in play in those days in 
the light of the accounts available for consideration as 
result of historical, archaeological and anthropological 
researches in this field. Society, as we now understand it. 
was still in a formative period Social institutions govern¬ 
ing social activities had not yet sprung up. Arts and crafts 
agriculture and industries, were not pursued to any measu 
rable extent, if not at all. The people had to live mainly 
upon fruits and roots of trees growing by themselves and 
on animal flesh and fish. The climate being moderate and 
procurement of food and the simplest necessaries of life 
being easy, the people had ample time in hand to give 
themselves over to merriment. In the polar regions even 
to this day meat and fish form the staple food of the people 
but availability of food and clothings to protect themselves 
against the rigours of an extreme climate being most 
strenuous and exacting, the people there have no time left 
for leisure. 

Dififeient conditions prevailing in the Indian soil have 
lent a distinctive colour to Indian civilization. Even in the 
'days of the Mahabharata, there are references to show that 
a large number of people could live on roots and fruits 
growing abundantly, only waiting to be plucked. Games 
were also available in plenty. The Pandava brothers while 
living in the Kamyaka forest in exile passed long years 
feeding upon fruits and roots and by hunting animals. Only 
once during their long sojourn there, they had to change 
their residence to a neighbouring forest. In the Ramayana 
also it is mentioned Rama in accompaniment of Sita and 
Lakshmana lived long fourteen years in Dandakaranya in 
the Deccan taking only roots and fruits. 

Living being so easy, people had much time to spare 
which they devoted in making themselves merry. In all 
primitive societies people are stated to be greatly fond of 
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flesh and flsli, and drinking is widely practised among all 
sections of people. Even the primitive societies of which we 
have record are known to drink wine of their own make and 
enjoy themselves by dancing and mixing with girls. Hence* 
in the natural order of things the ancient people of India, 
the original dwellers of the soil, took pleasure in drinking 
wine and in dancing in company of the girls they took a 
fancy for and in mixing with them. Marriage institutions 
had not yet developed There was promiscuous mixing, 
and marriages, if any, occurred in cases of couples tied by 
the bonds of love. The Puranas also bear testimony to this 
fact. There was no distinction between man and man, and 
there was no hindrance placed in the way of marriage 
between a man and a woman, if they w r ere so inclined. The 
society was still purely matriarchal, the task of rearing up 
children devolving upon the mother. 

The form of religion in those days must have been very- 
simple. No definite idea of god-hcad could be expected in 
a society of this pattern. That there is consciousness within 
which is the fountain-head of energy in man and guiding 
him through his many-fold day-to-day activities is the first 
revelation in India, and this is the very first principle of 
Tantric religion. In this respect also it differs from other 
religions. They all proclaim the existence of God who is 
in the Heavens. Indian thinkers have alone since the dawn 
of civilization turned inwaids and have proclaimed in a 
sonorous and unvacillating tone born of conviction that the 
Supreme Being governing the universe is within the self 
of every being. This is the first glorious revelation of God 
and is the cardinal point in the Vedas and the Hindu Scrip¬ 
ture. This is the first glimpse of Satyam the all-existence 
who is also concomitant with, as the scriptures and the 
Puranas glorify, with Sivam, the all-mercy and Advaitam, the 
Absolute. This is the seed of the Tantras and of the Hindu 
religion as well. In the Puranas wherever there is mention 
of revelation of the highest order, this is the chief topic 
under discussion, under the name of Adhyaitna Vidya . In 
the Upanishads this Vidya has been eulogised in the highest 
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terms as untying the fetcers of the bonds of the heait and 
clarifying all doubts and enquiries. This has been said to 
be the path to the realisation of the Absolute who being 
inherent in the creation is at the same time behind it, 
controlling it and in no way restricted or limited by it. 

The first message of the human consciousness as the 
emblem of God of whom nothing is known and knowledge 
i* a startling one. To a casual reader it would seem 
to be an exaggeration to dwell on this point. But one who 
patiently thinks over it with, a pure heart undistracted by 
worldly considerations will realise what great truth lies in 
this simple statement. It, as if, opens the door to the inner 
chamber of realisation which is the characteristic of Hindu 
Sadhana. As we have said,, the first concept of God in 
India has been that though we know nothing of Him. He 
is perceivable in the heart of our hearts as consciousness, 
from whom emanate radiations of various sense-perceptions 
and knowledge. Just as in the sea the mast of a ship is 
first visible and then the entire vessel; just as when a huge 
mountain is observed from a long distance, it looks like a 
hary outline of clouds ; just as a tremendous cloud over¬ 
flooding the earth appears in the distant horizon as no 
bigger than a speck ; just as a shapeless mass of clay is 
given a shape by a potter and is then decorated ; so the 
great God, the Almighty, the Omniscient and Omnipresent, 
at first sight look no bigger than a spot, a mere sign, a 
Lingam. We do not distinguish Him clearly and we do not 
perceive His glories. We only know that He is within in 
the shape of consciousness. This is the Shiva beating in 
every human heart, nay in the heart of all beings animate 
and inanimate. 

The first prophet, our obeisance goes to him, understood 
that the object of life was not pleasure-hunting as the 
common people are prone to believe, but to seek after the 
absolute Truth. In fact all beings are driving knowingly 
or unconsciously to this end. This idea has been elucidated 
by philosophers of later ages. One cannot evade birth which 
is mixed with innumerable sufferings and pangs of death 
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unless one gets established in his own self which is the 
Lingam, the Angvstamatra Purusha of the Upanishads, of 
the Absolute Self, the Parama Purusha. 

The first prophet so gives a clarion call to the people 
steeped in ignorance and in sensual pleasures to veer round 
and enquire within. In the Kiskindhya Kandam of the 
Ramayana there is a pen-picture how the brave Sugriva, 
the monkey king, was passing his days in the inner apart¬ 
ment in the company of his wife under the influence of 
liquors forgetting his royal duties and promises to Rama 
who had installed him on the throne by killing his valiant 
brother Vali. And such was the general rule in those days. 
The reformer was aware of the limitations of the people 
whom he would uplift from the mire of abject callousness 
to religion and to the path of virtue and truth. That he 
would take a path that would serve his purpose with the 
least resistance seems to be quite justifiable and the direct 
method of approach. He marked that the people were very 
fond of flesh, fish, wine, dance and enjoyment of women, 
which happened to be the only diversion to them. A 
moralist and a prophet banning all these evils would be a 
Himalayan failure. The men, in the absence of education 
and culture and any noble ideal in life, were to be gradually 
drawn away from their daily routine. A high preceptial 
teaching might have been admitted by the people to be good 
but their addiction to the worldly pleasures would have 
proved too strong to be overcome. He therefore presented 
before them the mode of Sadhana known in the Tantras as 
pasyachara. A sentient may indulge in the five makaras, 
as they aTe called, but he has to practise all these 
in the name of God within. This will be curbing his 
passions to some extent, and if occasionally one remembers 
and offers his oblations to Shivam in things he takes and 
enjoys, his sense of morality and decency was bound to 
develop. 

The Tantra, however, proceeds much further. It dives 
deep into this unfathomable ocean of consciousness which 
manifests itself in this material uuiverse and the universe 
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of thoughts, feelings and actions. It teaches that just as 
fire is ever accompanied with burning capacity, so this 
consciousness is ever associated with Sakti which means 
the power of seeing, hearing, smelling, tasting, thinking, 
breathing, feeling, and willing. Without the union 
of Shiva and Sakti there is no creation. They two are 
inseparable indeed. Shiva, the pure consciousness, is the. 
silent seer of all experiences while it is .Sakti who brings 
forth the universe, sustains it and destroys it to please 
Shiva. When the idea of two merges, it is the state of 
Ananda , infinite joy and ecstacy where there is no room for 
this universe of our practical experience. 

The Tantra is all-embracing in character. Every 
thought, every feeling and every deed, good or bad, noble 
or low, is the expression of this consciousness within. In its 
eye nothing is to be regarded as outside. The phenomenal 
world of our experience is real in the eye of the Tantia and 
pulsates with life, feelings and joy. To a bound jiva with 
limited vision the world appears to be chimerical and an 
illusion but to the Tautric it is the Atmtidamayee in flesh 
and blood. This descends through the five sheaths or 
Koshasy as they are called, and constitutes bodied beings and 
raateiial bodies as well. Anandam is the objective of the 
Tantra, which cannot be experienced except through 
coming in contact with the objective world which is the 
reflection of the subject within. A Tantric’s Sadhana is 
thus to transcend every thought or feeling gathered by 
coming in contact with the outside world to consciousness 
pure and simple, which is self-operating and eternal bliss. 
The sentient has to follow the course of every experience 
just as a yogi follows the course of the breath. He has to 
note how an outside object is perceived through the senses 
of perception, how it acts upon the mind, how it moves the 
heart, how it impresses the Satiskara and becomes a part 
ind parcel of the subject, who can again bring this out as 
desired. A thing to see enters through the eyes, creates a 
photo of it in the mind, revives the seer within and generates 
impression and sublime joy. The panchumakara practice 
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is to be viewed in this light. These five stages of 
realisation have been elucidated in the Upanishads in the 
name of Hinkara. Prastaba, etc. By following this descent 
and ascent of thought, a sentient can attain to perfect 
knowledge which is unalloyed joy. Joy is not in the seer 
nor in the object of sight but in the union of these two, 
which is sight which is Sakti, the summutn bonum of the 
Tantras. 

The above is the genesis of the Tantras and much water 
has run down the Ganges since that date. The society has 
undergone a thorough change. The old laxity of man 
which often led to evil complexities has been restrained by 
shastric injunctions. Marriage and its sanctity are revered 
everywhere. Father is the head of the family. The society 
is now cultured, enlightened and refined. The people are 
keen in intelligence, discerning and amenable to reason. 
Their desire is to be good and to enjoy a life crowned with 
the highest knowledge of the subjective self and the 
objective world It would not be sane at all in these days 
to advocate the principles of panchamakara and to follow 
all these in the name of religion A hypocrite posing him¬ 
self to be a Vairabha or Shiva-like on earth but actually a 
licentious one may sing its glories now to indulge, as the 
Kapaliks once did, in the pleasures not sanctioned in society. 
In actual practice the Sadhaua with the help of panchama¬ 
kara has been given the goodbye. The Tantras have 
imparted to it a new character under the name of divyachara , 
the godly rites in place of pasyachara or the rites to be 
performed by one bound in the meshes of animality. And 
what is this divyachara will be explained as we advance. 
In the meantime the common belief that the Tantras 
sanction immoral practices should be jettisoned for good. 
It was necessary to bring round the people in the distant 
past; it would be sheer insanity to prescribe the same 
remedy in these days. 

The Hindu Tantras, if we can nse the term, took up 
the thread of religious advancement whence the Tantras in 
their original form had left it. The Tantras in their original 
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form did not recognise any distinction between man and 
man but with the march of civilization and accumulation 
of wealth in some hands the society was studded with the 
rich and the poor, the literate and the illiterate, the wise 
and the unrefined, and so ou. These distinctions had to be 
accepted and to be synchronised with philosophical doctrines. 
The Tantras held the equality of man and woman in every 
respect and looked at the woman-folk with respect as the 
society was then matriarchal. The marriage system was 
loose, and anybody could marry anybody and could separate 
in case of disagreement without much trouble. Both the 
parties were free to re-marry as they liked. It was left for 
the Brahmanism to make a bold departure in introducing 
social reforms and attempt a new line of solution. For the 
well being of the society and to elevate the moral standard 
of the people, hard and fast marriage rules were formed, 
social work for all, according to their abilities and needs, was 
enunciated and so on. The Tantric doctrines have been 
retained and reformed wherever needed to suit the require¬ 
ments of the growing society and to hasten its advance 
in all possible ways. Last but not the least in importance 
is that the Hindu Tantras have given a new character to 
the panchamakara practice by substituting it by divyachara , 
as already mentioned. But tradition dies hard. Our pre¬ 
vailing social manners and customs, if analysed, will reveal 
that very many of them are persisting in the exact form 
or in a modified form eveu to this date from old time. In 
the divyachara there are graded practices which are remni- 
scient of the original acharas. This process of refinement 
has been effected in Bengal under the leadership of saints 
like Ramprasad, Ramkrishna, Kamalakanta and others of 
holy name and revered memory. 

The Buddhist Tantras have a separate history and we 
shall take them up in a separate chapter. 







CHAPTER V 


Tantra And The Sankhya Philosophy 

There is marked difference between the teachings of the 
Tantras and those of the Sankhya philosophy. And yet 
there is a wrong beiief, even among many educated people 
that the Tan trie religion is based upon the system of 
Sankhya philosophy. Nothing can be more erroneous than 
this. This arises ou* of the fact that certain terms used 
both in the Sankhya system of philosophy and in the 
Tantias convey quite different meanings, sense and interpre¬ 
tation. The terms Purusha and Prakriti are the most 
outstanding instances. Even the significance attached to 
these terms in the Srimad Bhagavad differs widely from 
that imparted in the Sankhya. 

In the Sankhya system of philosophy, Purusha, is not 
the Supreme Soul of the universe, as Siva is in the Tantric 
religion. Sankhya’s Purusha is not Indivisible, Infinite, 
Eternal Brahma, but is a multitude of souls, like the 
Monads of the famous German philosopher and mathemati¬ 
cian Lebneitz. This Purusha (or the multitude of souls) 
exists with Primeval Prakriti, but is itself inert and inactive 
and unable to produce anything whatever. It is united 
with Prakriti in order to contemplate her and to be 
abstracted from her. Thus difference between Siva and 
Purusha of Sankhya is obviously clear. Again, according 
to the Sankhya philosophy, the prime cause of this visible 
universe is Nature which exists from eternity. It is She 
who engulfs the Purusha in sorrows and miseries. But 
according to the Sankhyakara, She operates only at the 
will of the Purusha- Only when the Purusha sees through 
the game and remains unruffled and perfectly composed 
that the Prakiiti ceases to function. At the universal 
destruction of all things, all the elements are withdrawn 
and all return to the First cause, Abyakta , the indistingui¬ 
shable one, which is Mula Prakriti. 

T—6 
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The Tantras, on the other hand, follow the philosophy 
of the Upanishads ; they declare that creation is but the 
manifestation of Punishottama the Supreme Lord,—His 
Lila, a mode of Brahma. At the time of creation both the 
Purusha and the Prakriti are evolved simultaneously and 
have their being in Him. At the time of the universal 
destruction (oi MaJiapralaya) Purusha and Prakriti becomes 
merged in Eternal Brahma. Again, there is a world of 
difference between Sankhya’s Prakriti and the Sakti of the 
Tantias. The Tantras call Sakti as Para Prakriti, i. e. t the 
personified Divine Energy of the Supreme Deity, in other 
words, Brahma itself, which is quite distinct from,the Mula 
Prakriti of the Sankhya system, that holds matter to be 
eternal and Purusha (a multitude of souls) co-existent with it. 

According to the Sankhya system, Prakriti possessesthree 
properties, namely Sattwa, Rajas, and Tamas which are 
present in all persons and objects alike. Creation is evolved 
from the fusion and agitation, permutation and combination 
of these three basic attributes in the following order :— 

(1) Prakriti or the basic Elemental matter. 

(2) From Prakriti proceeds Mahat tatwa or the principle 
of greatness, i. e ., Intellect (Buddhi). 

(3) From Mahat tatwa proceeds A ham tatwa or the 
principle of egoism. 

(4) Fiom Aham tatwa proceed on the one hand five 
very subtle elemental things (Tanmatras)—the 
Akasa (Ether), Vayu (Air), Agni (Fire), Water and 
Earth. 

(5) And from the Tanmatras the five Tatwas, e. g. t 
Sound, Touch, Form, Taste and Smell. 

The inter-oonneotion between the tanmatraB, tat was and 
indriyaB is given below : 

The Akasa tanmatra is the store-house of sound which 
lies undifferentiated there. From its sattwio portion develops 
the ear, from its raj&Bio portion the organ of speech and from its 
tamasic portion the various sounds. Thus the ear hears the 
soundfe and the mouth oan utter them. 
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(6) On the other hand from Aham tatwa proceed the 
five organs of sense and five of action which are 
instruments of the perception of the objective world. 
The organs of sense are:—(a) Eye, (b) Ear, 
(c) Nose, (d) Tongue, (e) Skin, while the five organs 
of action are (a) The organ of Speech, (b) The 
hand, (c) The feet, (d) The excretory termination 
of the intestines, (e) The organ of generation. 

(7) Last but not the least in importance in the rung of 
creation comes Purusha. 

Thus according to the Sankhya system of philosophy in 
the scale of creation Prakriti stands at the head of all, and 
Purusha at the bottom of all. From Prakriti takes place 
the creation commencing from the development of intellect 
(Mahat tatwa) down to gross elements and indriyas. On 
the other hand according to the Tantras the union of 


The Vayu tanmatra is the store-house of the various 
sensations of touoh which lie undifferentiated there. From its 
sattwie, rajasio and tamasio portions develop respectively the 
skin, hands and the various sensations of touch, e. g. % softness, 
hardness, heat and oold. Thus it is that skin can be touohed 
and gives the sensation of touch while the hands oan touoh 
the skin. 

Eyes are formed from the sattwie portion of fire, legs from 
the rajasie portion and the forms (the objects of sight) from the 
tamaBio portion. Thus eyes see the objects of sight and legs 
oarry them to the spot where forms are. 

The tongue, the organ of taste, is formed out of the sattwio 
portion of water, the organ of reproduction from the rajasio 
portion and taste from the tamasio portion. Thus tongue 
experiences tastes of different nutritious objeots while the 
organ of reproduction is stimulated and discharges the essence. 

Nose, again, is formed out of sattwio portion of the Earth, 
anus from the rajasio portion and odours from its tamasio 
portion. Thus nose smells odours while anus discharges foul 
matter. 
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Purusha and Prakriti, Siva and Sakti is necessary for 
creation. It is Purusha or the Eternal Spirit that impreg¬ 
nates matter with life, or breathes life into matter. Again, 
Sankhya leads to a Dualistic theory but the Tantras, like 
the Upanishads, declare absolute Monism. According to the 
Tantras, Purusha and Prakriti are but different modes of 
the manifestation of Eternal and Infinite Brahma —Sarvam 
Khalwidam Brahma. 

Thus the account of the creation given in the Sankhya 
philosophy fundamentally differs from the account of the 
creation given in the Tantras. Sankhya’s account of 
creation is the first Materialistic theory in the world’s 
literature about the creation of the universe. Again, it 
first propounded the evolutionary theory of creation. * The 
great sage Kapila, the illustrious founder of the Sankhya 
system, denies the very existence of God -—“Iswarasiddhe" 
(the existence of God is not proven.) The great commen* 
tator of Sankhya, Vijnan Bhikshu, adds to the above- 
quoted aphorism —Iswarasiddhe Pramanabhavat—i. e „ for 
want of proof the existence of God cannot be established. 
It practically denies God, and the great author of the 
Sankhya system traces the origin of every thing to primeval 
matter which, exists from eternity. Prakriti at the time of 
creation like a tortoise, puts forth her limbs, and at the time 
of the universal destruction, withdraws them within her 
shell. Thus Prakriti is all in all. 

We have already said that, here we first meet with the 
enunciation of the modern scientific doctrine of Indestructi¬ 
bility of Matter. According to the logical conclusion of 

1 The Lew of Evolution wee first disoovered end established 
in Indie, like the Lew of gravitation. It ie, again, the anoient 
Hindu that invented the method of numerioal notation, viz 
1, 8, 8, 4, 6, 6, 7, 8, 9, that lies at the root of human advance¬ 
ment not only in soienoe and mathematios, but also of human 
olvilisation and oulture in general. 

t Vide Dr. Drapers olaesioal book, “History of The Intellec¬ 
tual Development of Europe.'* 
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Vedanta philosophy also matter is indestructible, not of 
course in the sense of Sankhya, but in the sense that it is a 
mode of divine manifestation of Brahma. Matter ever 
changes its forms, but its essence at the end merges into 
God, because creation itself is a mode of God, a part of 
Brahma and evolved by Him. But matter is transitory, the 
cnly Eternal Reality is Brahma. 

Sankhya’s Purusha is not thus the Eternal, Infinite 
Spirit, as is generally understood in philosophical termino¬ 
logy. Neither the terms Purusha and Prakriti have been 
used exactly in the sense of Matter and Spirit of the Western 
systems of philosophy, nor do they convey the same mean¬ 
ing in which they have been used in the Hindu Scriptures.* 
Purusha is quite a non-entity in the Sankhya system ; it 
plays no part in creation nor in destruction. It is a mere 
sight-seer, a mere spectator to witness the phenomena of 
Prakriti. 

Thus it is wrong to believe that Tantric religion or the 
Tantras rest on the Sankhya system of philosophy. Not 
only in the Srimad Bhagavad Gita, but in many other sacred 
texts of the Hindus, as in the Srimad Bhagavad Purana, the 
terms Purusha and Prakriti have been used in the sense of 
Brahma and the creation. 

Again, we have already seen that the Sankhya system 
denies the very existence of God, but the Tantras, like other 
religious texts, assume the existence of God as the very 
axiom of religion. The Tantras believe in the existence of 
one and one God alone,* Sarvatn Khalwidam Brahma. The 

1 Vida the First Sloka of the 18th Chapter of the Oita :— 
"Prakritim Purashanohaiba Eshetram Kshetrajn&m eva-oha 
Etad veditumiobbami Jnanam Jneyam oba Kesava.'' 

3 Only Buddhism is not distinctly olear on this point. 
Buddhism bears greater affinity to Sankhya philosophy than any 
other religion specially in its ideal of emancipation or Nirvana. 
According to Sankhya, absolute exemption from all the three 
sorts of pain (proceeding from self, from external object and 
from divine causes) is the highest purpose of the soul; by maans 
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Mahanirvana Tantram (Chapter II, Verses 38-42), thus 
declares '"He is the Cause of our being,” says Siva to 
Parvati, "the Cause of all creatures, He is the sole Supreme 
Lord, by virtue of his having brought every object into 
being. He is Brahma and is known among the people as 
the Creator. And it is on account of His so willing, O 
Goddess, Vishnu is the Preserver and myself am the Des¬ 
troyer of the universe, and the guardian gods of the worlds, 
with Indra at their head, are all under his sway.” 

This account of the creation given in the Tantras, is in 
essence, the same as given in the Upanishads ; and this is 
what the Upanishads say about the creation. 

A learned translator of the Mahanirvana Tantram has 
written the following :— 

"The Tantric theory of creation is thus at one with the 
Sankhya’s Prakriti, the material cause of the universe. It is 
the creative energy of God—the First cause from which 
everything has proceeded. The only difference is that 
according to the Tantric system Prakriti is more popularly 
the name of the Goddess, whereas in Sankhya it is the first 
creative energy.” We have fully shown how Prakriti, or 
the material cause of the universe, emerges out of Brahma. 
So Prakriti is not eternal, it has its origin as well its end in 
Eternal Brahma who alone is the only Reality—Eternal 
and Infinite. 

The learned translator, again, continues, “As in Sankhya 
so in Tantra, creation proceeds from an union between 
Nature (Prakriti) and Purusha (Soul).” Purusha has here 
been wrongly described as the Universal Soul in the philo¬ 
sophical sense of the term. Again, in Sankhya, Purusha 
is a multitude of souls, and it plays no part in the act of 
creation, which is the sole business of Prakriti in the 
Sankhya. 

of Jaana or perfeot knowledge final beatitude is attained, which 
eoneiate in the perception of the idea that "Neither I am ; Nor 
k aught mine; Nor do I exist.” This is, in faot, Bnddbist 
Nitrana. 







TANTRA AND THE SANKHYA PHILOSOPHY; 


47 


The learned translator further writes, “This union bet¬ 
ween nature and soul is thus symbolically described in the 
Tantras. The great Sakti or Prakriti after casting off the 
cover of Maya, divided herself into two—Siva and Sakti. 
The first issue of their union was Brahma. After his birth, 
the great Sakti said, ‘Marry yourself, O great hero." Hear¬ 
ing her words Brahma said, “Save thee, I have no mother. 
I will not marry. Confer on me thy Sakti (energy).” Hear¬ 
ing it she created out of her own energy a charming maiden 
and said, “She is great Vidya and her name is Savitri Do 
you spread Vedas and works of creation on earth with her ?’ 

“Next was born Vishnu, pervaded by the quality of 
Sattwa (goodness). The mother said to him, ‘Marry, for see¬ 
ing you, people will be shorn of desires.* On his declining 
to marry any body, she conferred on him a maiden, named 
Mohini created out of her own portion and said, ‘This Sakti 
is Vaishnavi, engage yourself with her in the great work of 
preservation.* 

“Then was born the third son who was a great yoginand 
whose name was Sadasiva. The great Sakti united herself 
with him and was engaged in the work of destruction.” 

The learned translator, as a comment upon this Tantric 
myth, observes;—-“From the above symbolical representation, 
it is evident that not only the work of creation but even 
that of preservation and destruction is an outcome of union 
of Prakriti with Purusha. Thu£ Prakriti or the Mahasakti, 
as the Tantrics designate Pier, is the creative power of the 
Almighty.** 

This is a very pertinent and cogent comment no doubt, 
but it does not at all apply to the cardinal doctrine of the 
Sankhya system.' 

Now, along with the former observations, the learned 
translator has added the following :— 

1 This is too liberal an extension of the Sankhya philosophy, 
and the sentences that follow repeat the philosophical oonoeption 
of the Upanishads and the Paranas and not striotly of the 
Sankhya system* 
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“Tattwa or essential principles are thus described in 
Tantras. There are five elements and every element has 
five qualities or Gunas. Bones, flesh, nails, skin and hairs of 
the body belong to earth ; semen, blood, marrow, excretion 
and urine belong to water; sleep, hunger, thirst, fatigue 
and idleness belong to fire ; holditig, moving, throwing and 
withdrawing and giving biith to children belong to air ; 
lust, anger, stupefaction, shame and avarice belong to ether.” 

But, we haVe already seen that these are not identical 
with the Tattwas of the Sankhya 

“According to the Tantiic teachers,” the learned tran¬ 
slator adds, “five elements produce not only the component 
parts of the physical frame but also emotions and passions 
which are innate in man.” 


CHAPTER VI 

PHILOSOPHY OP WORSHIP 

Worship is inseparable from religion. There cannot be 
any kind of religion, without worship, apart from an abstract 
philosophical speculation which is, of course, no religion 
at all. Forms of worship differ according to our religious 
concept,—according to its crudity or sublimity. The 
necessity of worship is recognised* by all religions, without 
which religion remains, at best, as an ideal belief, merely a 
thing of profession. It should be noted here that there are 
very few theoretical atheists but most of us are practical 
atheists, because, for want of worship religion becomes an 
idle drapery of the mind. Absence of worship, and laxity 
in worship undermine the religious belief which we profess 
to hold. In truth, there cannot be any religion without 
worship. They are conjoined like matter and force. They 
are not only correlated but co-existent. Hence worship, 
though its form may vary in thousand and one ways, is the 
prime expression of a religious belief. A religion is 
inseparable from its dogmas. A particular form of worship 
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is certainly a dogma of a particular religion. Thus it is 
clear that worship is the essential part of religion which 
with the element of worship may be characterised in Cole¬ 
ridge's words, “You believe you believe." Yes, nothing 
more than a sheer idle belief. But true religious belief in 
its effect and its dynamical energy is imparted by worship. 
It is worship, or spiritual exercise, that keeps a religion 
alive and prevents it from sinking into a dead formula of 
religion or a lifeless belief. A cold philosophical creed is 
not religion. It is neither solacing, nor inspiring. It is 
worship that ennobles the mind, enriches the heart with 
spiritual wealth, and beautifies life with tender graces. Nay 
more, its value is even greater ; it enhances our concentra¬ 
tion and devotion and helps us to realise the glory of God, 
and like all moral discipline, it contributes to the perfection 
of the soul which is the goal of every higher religion, as it 
is indispensable for ultimate emancipation. 

The true soul of religion consists in practice, in other 
words, in worship. We should also remember this incon¬ 
trovertible fact, that though the lofty philosophy of the Vedas 
and the Upanishads lies at the root of the highest forms of 
Hinduism, such as Saivism, Saktaism and Vaishnavism, yet 
neither Saivism, nor Saktaism nor Vaishnavism is identi¬ 
cally one with the metaphysical doctrines of the Vedas and 
the Upanishads, and its reason is obvious. Vedanta, in ita 
uncompromising Advaita form declares: "Soham" \ "Tattipa- 
most" ; "Ayamatma Brahma ” ; “Aham Brahmasmi ”, i. e. t —1 
am He ; Thou art He ; Thy Soul is Brahma ; I am Brahma. 

The great Sankara has also declared Sivoham t Sivoham* 
Now, the vital principle of religion consists in worship, 
which cannot be consistent with absolute Monism. Religion 
and religious worship imply at least a conditional Dualism. 
The devotee identifies himself with his Deity. There is 
always a conscious difference between the votary and the 
Deity. We do not know, nor have we ever heard where in 
religious practice, or worship, the devotee identifies h ims elf 
with his Deity. We find the greatest sages and the greatest 
saints all over the world, from the earliest time till now, 

T—7 
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being absorbed in meditation and contemplation of their 
Deity and engaged in worship or prayer. This fully 
demonstrates that in religion and in its practical application, 
the devotee always thinks himself lesser than the Deity 
with whom he wants to be united at the end. Philosophy 
may establish identity between man and God, but religion is 
not pure philosophy ; it is something more. Even at a 
most casual and superficial glance the vital difference 
between philosophy and religion will be detected. Highly 
emotional and strong connate elements that constitute the 
vital breath of a living religion, are entirely absent from 
philosophy, though all higher religions are based upon 
different schools of philosophy. 

Even the great Sankara, the upholder of the highest 
form of Monism, is found engaged in worshipping his Deity. 
His great hymns of glory in honour of Siva and Sakti 
testify to the undeniable fact that in religion and religious 
worship we must put aside an uncompromising Monism, and 
assume, at least, a conditional Dualism. We do not know if 
one can worship his own soul, because it is identical with 
Brahma. Such an instance has not yet been found, though, 
of course, self-realisation is the highest fruit of religion and 
it is the goal of all the higher forms of Hindu religion, 
because it is by knowing our own Soul that we can know 
Brahma or God. Raja Ram Mohan Roy who revived 
Advaitism of Sankara, held that even for a spiritually 
emancipated man, God remains an object of worship to him, 
because Brahma is greater than man. Maharshi Devendra 
Nath Tagore, the illustrious father of Rabindra Nath 
Tagore, vehemently opposed absolute Monism that obli¬ 
terates all difference between God and man. 

True, I am He but I am not quite identical with Him. 
Even the Upanishads make this clear. 

"As tiny sparks emerge from a blazing fire, so from that 
Paramatma (the Universal Soul) all lives, all the worlds, 
all the gods and all creatures are evolved." 

—Vrihadaranyaka 1-2-20. 
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Lord Sree Krishna also says in the Gita :— 

“A part of mine exists in the living world as eternal 
life.” Gita 15-1. 

Of course, Brahma or the Eternal Soul of the universe 
is indivisible. The finite soul is a part Of the infinite soul, 
but that finite soul is imprisoned in time and space. “Man,” 
says Carlyle, “is the symbol of eternity imprisoned in time.” 
Just as empty space of the sky and that within a pot are the 
same, so are Brahma and the finite soul, declare the Hindu 
Shastras:— 

“Akasamekam Yatha Ghatadishu Prithag Bhavet.” But 
religion implies and interprets this Monism that I am not 
identical with Him, but only a part of Him ; a tiny bubble 
in the Ocean of light that rises from the breast of the Ocean 
and bursts on it. 

The Manduka Upanishad also declares thus : “As thou¬ 
sands of sparks of the same nature are emitted by a well- 
ignited fire, so from that imperishable Purusha (Brahma) 
diverse creatures are evolved and dissolved in him.” 

—Manduka 2-1-1. 

The Tantras also preach identity of the individual and 
the Absolute much in the strain of the Upanishads. Yet 
there is a world of difference as far as the methods of reali¬ 
sation are concerned. While the Vedanta recommends the 
method of transcendent wisdom, the method of sublime 
philosophy, the method that could be followed only by men 
of exceptionally high intellectual and moral attainments, 
the Tantra prescribes a method helpful even to men of 
lower equipments, a method which utilises physical and 
physiological processes for the attainment of spiritual 
realisation. 

Thus the greatness of God is obvious. In other words, 
that I am not identical with God, is the fundamental axiom 
of religion. Religion implies the existence of a Superior 
Being, greater than its votary. Every form of religion 
implies some form of dualism though ultimately it may 
merge into the highest monism. In this sense, what Dean 
Inge has said is right:— 
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"God is the beginning of religion and the end of philoso¬ 
phy, and th« beginning and the end are one." 

—Outspoken Essays. 

I am He, no doubt, because there is nothing but God, 
there is nothing outside God j the very creation is a mode of 
Brahma, the universe lies in Him, yet the universe is not God. 
Hindu philosophy does not end in Pantheism, but in 
Panentheism ; Brahma or God, in Hindu philosophy, is both 
immanent and transcendent. It seems to us, the highest of 
impertinence to declare that I am the Absolute. 

Once more let us make ourselves clear that I am He in 
the sense as has been used in the Vrihadaranyaka and the 
Manduka Upanishad : ‘I am a spark like a thousand other 
sparks emitted by a blazing fire.’ A spark is undoubtedly 
of the same nature and of Same quality with the blazing fire 
itself, but far lesser than the blazing fire, the origin of the 
spark. Thus the difference between a purely monistic 
philosophical theory and a religious creed is quite obvious. 

Again, the difference between a purely philosophical 
creed and religion is immense. Religion is rich with emo¬ 
tional elements, whereas philosophy is absolutely devoid of 
them ; where philosophy leaves us cold, it is religious faith 
that buoys up our depressed soul, inspires it with hope and 
quickens it with love. It is religion that upholds the 
drooping spirit, and uplifts the mind from the mire of im¬ 
purity, chastens our life and checks our lower desires. It is 
religious ardour that has richly contributed to the melody 
of the minstrels’ songs, and inspired the artists to put forth 
their best. It is not cold philosophy, but religion, that has 
contributed to the wealth of poetry, printing, music, 
sculpture, architecture, and to all noble and tender qualities 
of the heart. It has inspired the hero to lay down hi6 life 
cheerfully for his faith, it has spurred chivalrous feelings 
and gallantry in t;he knight; nay more, it has taught the 
common people to bear patiently all ills and sufferings of 
life and to look forward to a better and brighter state of 
things in future. It has taught man not to think this 
world to be the “be-all and end-all” of every thing. It has 
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changed man's angle of vision and his attitude towards the 
world and thereby has greatly modified his concept about 
life and the goal of his earthly existence. Again, it is 
religion that inculcates a spirit of sacrifice. It requires 
sacrifice of our selfish interests for higher good and for the 
welfare of the world. All that is low, sordid or mean 
should be sacrificed for our spiritual bliss. It is religion that 
supplies the true motive of altruism and not any thing else. 
No system of philosophy, however high, has been able to 
effect even one hundredth part of what religion has achieved 
in the world. 

Again, philosophy is static, whereas religion is quite 
dynamic in its potentiality. It had inspired in the past men 
to noblest actions, as well as to cruel persecutions in coun¬ 
tries among people where there were no catholicity of views 
and toleration for another’s belief and it will continue to do 
so in future. 

It is worship again that renders a religious faith sacred, 
the most distinctive feature that distinguishes it from all 
other secular beliefs. This sacredness of a religious faith is 
the most important element. This renders "the religious 
objects as sacred and the corresponding religious attitude as 
consisting in such manifestations of feeling, thought and 
action in regard to the sacred as is held to conduce to the 
welfare of the community or to thai of the individuals as 
members of the community." 

Now, what is mediit by “Sacred” ? Its meaning differs 
in different religions. It may mean what is purifying and 
conducive to spiritual welfare, or it may mean what is secret 
or mysterious. Again, what is sacred to me, may be an 
abomination to you, or quite an indifferent thing to another. 
Please mark the sentence “as is held to conduce to the 
welfare of the community or to that of individuals as mem¬ 
bers of the community.” This is exactly, in purport, the 
import of the Sanskrit term Dharma : that is religion which 
preserves all creatures from harm and contributes to their 
welfare. 

Now, we have already remarked that it is worship that 
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keeps a religion alive. The Tantric creed, like the Vedas, 
lays great stress upon the forms of worship which are 
calculated to contribute greatly to our spiritual welfare and 
moral perfection. 

Jaimini’s Mimansa system of philosophy enjoins that 
religion consists in the performance of rites and rituals 
prescribed in the Vedas (Chodana Laksmanartha Dharma); 
likewise, the Tantras lay very great stress upon certain 
prescribed forms of worship which are calculated to promote 
one’s spiritual welfare and enhance concentration of mind 
and devotional ardour, and are also designed to develop 
psychic powers, will-force and strength of mind which are 
necessary for self-restraint under great temptations. The 
Tantras thus speak of some Yogic Sadhanas (modes of 
worship and prayer) that will bestow on the devotee great 
yogic and occult powers, and will lead him to higher 
spiritual plane. The question that naturally arises : Is this 
true r The answer is given in the most affirmative form by 
the great Yogins and the Sannyasins, whose occult powers 
are as established facts as any other undeniable fact of 
nature. An ounce of fact is better than a pound of theory. 
Here the Tantras are at one with Patanjali’s Yoga Darsana 
which speaks of practical Sadhanas. Practise them and 
you will acquire great yogic powers You cannot deny the 
truth of these propositions without practising them. They 
require practice, they cannot be proved or disproved by 
theoretical discussions. The great Yogins and Sannyasins 
of India are the living evidence of their truth, and one 
cannot ignore or deny incontrovertible facts. Likewise, you 
cannot deny the efficacy of Tantric Sadhana and Tantric 
worship without following them. The life of Ramakrishna 
Paramhansa of our time will show to what a great spiritual 
height a man can rise by Tantric Sadhana and also what 
great and wonderful occult or yogic powers can be attained 
by him. A tree is known by its fruit. We shall speak 
about some of these Tantric Sadhanas or rites and rituals, 
known as the occult secrets of the Tantras. One thing 
should, however, be noted that Sadhana or Yoga is not 
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peculiar to the Tantric religion. Yoga or Sadhana is to be 
found in every system of higher Hindu religion. It is 
common to the Saivas, Saktas, though it predominates in a 
prepondering degree in the Tantric form of worship. 
Occult powers are attained by the development of higher 
spiritual powers by Sadhana or Yoga. You cannot deny 
the existence of a thing that does really exist, by any 
jugglery of words. The Tantras, like the Yoga Darsana of 
Patanjali, deal with practical things and they stand above 
all formal literary criticism. No logical clap-trap can assail 
them. You are to prove or disprove their truths by practi¬ 
sing them. Swedenberg might have been the only mystic 
in Europe but there are hundreds and thousands of Sweden- 
bergs among the Indians who ever live in close communion 
with the Deity, and whose occult powers naturally result 
from Yoga or Sadhana. Call them mystics, if you like, but 
mysticism, in strict sense, is a phenomenon of highly deve¬ 
loped religion. "Individualistic in character, it is the 
outcome of a longing for intimate communion with the 
Divine.’ 1 This definition of mysticism given in the Ency¬ 
clopaedia Britannica is, in essence, exactly the same that we 
come across in Patanjali’s Yoga Darsana and in the Tantras; 
it is the result of close and ardent communion of the devotee 
with his Deity. We shall deal with it later on. The power 
is in you ; it is in every human being ; but it lies dormant. 
It is by religious practice, by Yoga and Sadhana, you are 
to awaken it. 1 It does not come from outside, but lies in 
us. Culture and practice with pure spiritual fervour and 
religious ardour are necessary to make its latent potentiali¬ 
ties patent and active. The Tantric principle of worship, 
however, differs widely from the Upanishadic and Paura- 
nic principles of worship which we have explained above. 
We shall therefore discuss briefly the succint points of 


1 In this oonneotion the reader may read Maurioe Mater- 
linok'e Nobel Laureate drama, ‘Monna Yana' and see how snb- 
oonsoioufl powers oan work wonder. 
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worship vhich distinguish the Tantras both from the 
Upanishads and the Purai^as. 

The very first mantra uttered by theTantric worshippers 
in commencing a religious rite is technically known as 
achamana mantra , i.e., mantra to purify oneself. The entire 
Tantra philosophy is condensed in that mantra. It is 
enchanted by the worshipper as to have a complete idea 
before the mind’s eye of the. successive stages through 
which he is to proceed during the communion. The 
mantra is Atma Tattwaya Swaha, Siva Tattwaya Swaha, 
Sakti Tattwaya Swaha. Variation is sometime made by 
substituting the word Vidya Tattwaya Swaha in place of 
Sakti Tattwaya Swaha. This clearly indicates, to what 
tune must a worshipper must adjust himself before he can 
be expected to conduct the worship up to the standard 
prescribed by the Tantras. 

By Atma Tattwaya Swaha’ is meant that the self in the 
worshipper is no other than the consciousness within him, 
of which a passing reference has been made in a previous 
chapter. The worshipper has for the time being to forget 
himself ^nd to realise that all his activities, physical, 
mental and sub-conscious, proceed from the almost imper¬ 
ceptible consciousness in him. The very idea 4 I exist’ which 
is the very foundation of all animal and human experi¬ 
ence and of all boastful assertions regarding their powers 
and capacities is an emanation of the consciousness within. 
Our senses which are instruments of our perceptions, 
infinite in variety, cannot function of themselves without 
the contact of consciousness, which is the real hearer, seer, 
etc. Consciousness is therefore not to be confused with 
mind ; it generates the mind and sets it to function. It is 
not a product of prana as the Westerners are prone to 
believe ; it activates the prana when one is asleep, and 
loses himself as also all ideas of time and place. It is the 
consciousness within that awakens him to have sense- 
perceptipns over again. Our eyes do not see ; when consci- 
ousness wishes to see, the eyes originate ; and this holds 






FUNDAMENTAL CREED OF THE TANTRAS 57 

good in the case of the other senses, mind and prana as 
well. 

Hence, it is the teaching of Tantras that the senses, mind 
and Prana are not to be considered as belonging to the body 
but to the conscious Energy within. Every perception 
and every experience come direct from Him and as such the 
Supreme Deity is perceivable in every thought, feeling and 
realisation. And this is the special contribution of the 
Tantras. Our whole body is every moment being flushed 
with divine energy. Every nerve, every tissue, every body¬ 
cell owe their existence and growth to this. Seeing this 
whirlpool of energy at every point of the material body, 
how long can a jiva maintain his individuality ? It is 
bound to be dissolved in the energy within. A drop of 
water cannot acquire the sea neither can it maintain its 
separate existence in the presence of the sea. So the jiva 
according to the Tantra does not become Brahma but 
becomes temporarily one with Him, which is the basic 
principle of Samadhi and is absorbed in Anandamayee after 
leaving off the mortal coils. This point we shall elaborate 
as we advance and shall now proceed with the funda¬ 
mental philosophy of Tantric religion. 


CHAPTER VII 

Fundamental Creed Op The Tantras 

The Supreme Being is admitted by all religions as an 
inscrutible power. He is neither this nor that. He, She 
and It are equally applicable to Him. He is beyond the 
conception of our mind ; we cannot think of anything 
which has no form, no attribute, no action whatsoever, 
which is eternal and infinite and devoid of all material and 
mental attributes. The Upanishads declare, that He is 
beyond our thought, beyond our conception. He is beyond 
the reach of words, of mind and of vision :—“Naiva Vacha 
Na Manasa Praptum Saktyom Na Chakshusa.” 

—Katha Upanishad 3-12. 


T—8 
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So also declares the Taittariya :— 

“Yata Vacha Nivartante Aprapya Manasa Saha/* 
whence speech with mind conies back baffled, i. e. t He is 
beyond our conception and is indescribable. The Eternal, 
Infinite, Indeterminate, Brahma, 1 devoid of all names, forms 
and attributes is beyond human conception. So also says the 
great Germen poet, Goethe, in his Faust:— 

1 Who dare express Him ? 

—Faust Part, Sc. XVI. 

Yet the Vedas and the Upanishads do not end in Agnos¬ 
ticism. They are full of living faith and devotional ardour : 
nowhere else we find deeper religious fervour. The great 
sages knew the limitations of human intellect, they were 
fully acquainted with the psychology of the human mind. 
They knew that in order to think of God, we must impute 
attibutes to Him, God must be rendered an object capable of 
comprehension by the human mind, and this we can do only 
by our inference and imagination- God, in order to be an 
object of human conception, cannot be an Attributeless, 
Impersonal Spirit—Eternal and Infinite,—of which we can 
form no adequate idea whatsoever. Such a God is beyond 
the realisation of human mind. All learned attempts to 
express the Eternal and Infinite God remain but idle ex¬ 
pressions—‘Words, words, words’—having no significance 
whatsoever. “The Word,” says Prof. Tiel, “must become 
Flesh in order to get admission into human heart.” Our 
religious creed depends more upon our hope and imagination 
than upon anything else. We are not always worshippers of 
reason. It is our hope for something better in future that 
urges us towards our goal. We may be right, we may be 
wrong, but hope that springs eternal in human breast lies 
at the root of all religious creeds. We may blunder, we 
may bungle with our life, we may be misled by our own 

1 The Sanskrit word Brahma is untranslatable in English- 
Iswara oan be translated by the term God, for God in Christian 
Theology, is what Iswara is in Hindu Philosophy, i. e % a 
Personal God with attributes* 
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ideas, but still we hope that everything will be righted at 
the end, every wrong will be redressed and every error 
rectified. It lies at the root of our devotion and faith. It 
fills us with ardent fervour. It kindles our imagination and 
warms our heart. It is hope that carries us forward and 
that leads us through troubles and tribulations of life. This 
also holds good in case of our religious belief. This hope 
and belief in the ultimate good after sore disappointments 
and suffering is the motive force that carries us along the 
path of duty, and the path of virtue and raises us from all 
dejection and despair. When light fails, when there is none 
to lead us, when all appeals for help become a cry in wilder¬ 
ness, when we sink under doubts and despair, it is belief 
that everything will be righted at the end, sustains and up¬ 
holds our drooping spirit and fills us with enthusiasm, hope 
and courage to face the grim ordeals of life. It is here that 
religion holds its triumph over all and every other thing. 
There is nothing else that is so inspiring, so healing and so 
consoling in our sore moments of afflictions and troubles as 
a religion. And the Tantras lay great stress upon this ele¬ 
ment of religion. The common idea of a personal God 
among the people is that of an Almighty Governor of the 
universe, who is kind to His devotees, the Distributor of 
reward and punishment to men after their death. And one 
generally thinks of Him as the Sovereign Lord of the uni¬ 
verse holding His royal court in the blissful region of 
heaven! Thousands of angels wait upon Him. This is 
what even the great poet Milton thought of God : 

—“His state 

Is kingly ; thousands at his bidding speed, 

And post o’er land and ocean without rest, 

They also serve Him who stand and wait. M 

This is after all, a magnified picture of a mighty, earthly- 
king. It is, at bottom, an anthropomorphic idea of God. 
It is our concept or image that we deify and instal as God¬ 
head. We can hardly get rid of our own shadow, however 
much we may try. But what is the redl image of God ? Is 
God a magnified and a glorified human being ? Surely not. 
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It is the creation of our mind, and one man s concept differs 
from that of another, though there may be greater similarity 
between the two. There are men who cannot think of a 
youthful God, but only of a God quite venerable in age and 
wisdom ! This is, of course, due to our own limitations of 
imagination and intellect. It is we that impute different 
qualities or attributes to God, just to think of Him and to 
meditate upon His glory. Of course, all the attributes are 
the attributes of God, for everything is God, and there is 
nothing outside God. Primary and secondary qualities are 
but a mode of Divine manifestation. Hence, all the attributes 
that we see around us and all that we can imagine or infer 
to exist are attributes of God. God is, therefore, both 
attributeless and with attributes. “Par am cha A par am cha 
Brahma ,” so says Prasna Upanishad. The Vishnu Purana 
also declares, "Saguna Nirguna Vishnu”. Brahma without 
attributes is known as Nirguna Brahma and that with 
attributes is known as Saguna Brahma, the creator, 
supporter and destroyer of the creation. The great sage 
Sankaracharya says :—Dwirupam Hi Brahma Avagamyate, 
Namrupabhedopadhi Vicishtam, Tad Viparitancha Sarvo- 
padhivarjitan.—Brahma has two forms—one with name and 
form, and the other, devoid of all forms and names. 

In the Upanishads, the distinction between attributeless 
Brahma and Brahma with attributes has been expressed by 
the use of Neuter and Masculine genders. Attributeless 
Brahma is grammatically designated by the Neuter gender 
and Iswara or Brahma with attributes by the Masculine 
gender. 

“Santi Ubhaya linga Srutaya Brahma Vishaya.” 

Thus also the Vrihad Aranyaka declares :— 

“Dwevava Brahmana rape; Murttam Chamurttam, 
Marttam Chamarttam cha, Sthitam cha, Yat cha, Sat cha, 
Tat cha.” 

“Brahma has two aspects, manifested and unmanifested, 
perishable and imperishable, with motion and devoid of 
motion, both with attributes and without attributes.” 

This idea of a creator, supporter, a moral governor of the 
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creation and also of the final cause of destruction is what 
we find also in the Tantras. “He is without modification, 
and self-supporting. He is without difference, above attri¬ 
butes,—the Witness of every thing? the Soul of all,—seeing 
all that is, and endowed with divine powers. He lies hidden 
in every being and is eternal and all-pervading. He, it is, 
that manifests organs as well as attributes, although Him¬ 
self is without any organ. He is above all the worlds and 
is their cause. He is beyond the reach of speech or thought, 
knowing everything. He knoweth this universe but none 
knoweth Him.” 

—The Mahanirvana Tantram, Ch. II, V 35-37. 

Again, it further says :—“He is the cause of our being, 
the Cause of all creatures. He is the sole Supreme Lord by 
virtue of His having brought every object into being. He 
is Brahma and is known among the people as the Creator. 
And it is on account of His so willing that, O Goddess, 
Vishnu is the Preserver and myself am the Destroyer of the 
universe, and the guardian gods of the worlds, with Indra 
at their head, are all under His sway. 

—Ibid, Chap. II, Verse 30-41. 

Since Brahma is both with attributes and devoid of 
them, one is at liberty to have a personal God after his own 
liking. One generally thinks of God like what he or she 
reveres or considers to be the highest, or the most glorious, 
or the most perfect. Now, the Hindu Shastras make the 
greatest allowance in this matter. One’s concept is as good 
as that of another, because all our concepts about God, 
however high, must necessarily be inadequate. 1 This 
cardinal truth was realised by the great sages of India. 
What reasonable objection may you have if my idea of God 
differs from that of yours ? Yet, this has been the prime 
cause of all religious strifes and even of sanguinary wars ! 

The Hindu Shastras, again, differ in one important 
feature from the scriptures or other religions. They declare 
that God is not an object of fear but of love. One should 

1 The great Frenoh writer Jubert has also said in this 
sense ; God is God because Qe stands above proof. 
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not only revere and adore God, but also love Him as 
his own nearest and dearest one. Fear of God, so common 
in other forms of religion, is not countenanced by the Hindu 
Shastras. There is no such phrase as a God-fearing man 
in Sanskrit. One should love God and adore Him with 
veneration and love, but not from fear. Hence, the Hindus 
always sought to establish a closer and nearer relation 
between God and man—between the devotee and the Deity. 
There is a degree of respectful distance between the master 
and the servant, but the relation is far closer between the 
father and the son. Now God should be the dearest object 
of love, and man should (at least, he is at liberty) to think 
of God what he considers to be the dearest to him. Among 
the Hindus, therefore, the relation between God and man 
is not stereotypedly fixed for all alike. I am quite at liberty 
to think of Him as I like. Yoshada loved Sree Krishna as 
her son; the cowherd boys, as their friend ; the Vraja Gopis, 
as their lover. And they were perfectly right like the man 
who adores God as the Almighty Governor of the uni¬ 
verse,—though it must be admitted that in the last men¬ 
tioned conception there is more element of awe than of love. 

Now, the Tantras, emphasise the Motherhood of God. 
To many people such a concept will appear to be sacri¬ 
legious, because they have been taught to look upon God as 
a Male Being, as Master or Lord. But is it not equally 
absurd and illogical to assign a particularly definite sex to 
God ? Who can determine it ? Eternal and Infinite Brahma 
is formless and sexless again, all forms are His forms, all 
sexes are His and have been evolved from Him. He is 
both the Mother and the Father of the universe. The 
whole creation is an act of emergence from Brahma, call 
that Brahma Father or Mother as you like ; i. e., think of 
Brahma in the form of what you love most and revere most. 
The Tantras have preferred to represent Eternal Brahma, 
as the Eternal Mother of the universe. And why ? The 
reason is quite obvious. Mother is dearei to the child than 
the father ; again, it is mother who loves more and cares 
more for the child than the father. Who can deny this ? The 
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whole animal world bears most eloquent testimony to this 
incontrovertible feet, to the superiority of mother’s love over 
all others’ love. The Tantras hold up the 'Supreme Deity 
as the Eternal Mother of the universe, for there is nothing 
more deep and more disinterested than mother’s love. God’s 
love for the creation is like mother’s love, only more deep, 
more pure and more disinteiested. This concept of the 
Motherhood of God is as good and logical as that of Father¬ 
hood, for He is both the Father and the Mother of the 
universe. 

The Tantras, again, explain the act of creation on the 
analogy of sexual coition in nature. And it is true that we 
cannot generally conceive of any other mode of creation : 
even in the Hermaphrodites the same process goes on. The 
Tantras, therefore, explain creation as the result of the union 
between Purusha and Prakriti. The Gita also, in Chap. 
XVI, Verse 25, supports this view. In the Hindu Shastras, 
this union between Purusha and Prakriti has been symboli¬ 
cally represented by the image of Ardhanariswara or Hara 
Gouri. And Purusha and Prakiiti are Siva and Sakti of 
the Tantras, of course quite different from the Purusha and 
Prakriti of the Sankhya Philosophy as we have already 
discussed. Thus the only difference between pure Saivism 
and Sakta creed lies merely in the predominance of Siva in 
Saivism, and that of the Sakti iij the Sakta creed. Now, 
the philosophy underlying the Sakta creed may be very 
briefly put. 

God and the universe are inseparable, because they are, 
at bottom, one and the same. One cannot be taken away 
from the other. The creation is a mode of Divine manifesta¬ 
tion, but this manifestation appears to us in a Dualistic 
form, in whatever name we may like to designate it. In 
purely scientific nomenclature, the whole universe appears 
in the forms of matter and force. There is no matter with¬ 
out force, and no force without matter. And what we 
practically notice is the play of several forces or different 
kinds of energy that have brought the universe into Existence 
and govern all material phenomena of the universe. In 
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other words, we find certain elements and certain kinds of 
energy that bring about all material phenomena of the uni¬ 
verse. We do not know how they themselves have come 
into existence, not even their nature. All that we know 
about them is how they work ; in other words their laws 
of operation. We can at best describe them but cannot 
account for them, i. e., we know not the reason why they 
behave in such and such manner. 

The different kinds of energy that we find working in 
nature are Light, Electricity, Magnetism, Chemical energy, 
Heat and Motion. But science has proved that they are but 
different expressions of one great energy, for a particular 
energy can be converted into another form of energy, as 
heat into light, magnetism into electricity ; and vice versa. 
This is, in scientific terminology, known as correlation of 
forces. Thus, all these different kinds of energy are but the 
different modes of expression of one great, Supreme Energy. 

Science has, again, proved that all the different elements 
which were so long held to be immutably fixed in nature, 
are but the modifications of One great element, known as 
Protyle: as we find that the element radium ultimately 
changes into the element lead. All the elements can, ulti¬ 
mately, be resolved into Protones. Positrones. etc. which 
are identically the same in every element. Now, neither 
we know the origin of Energy nor the origin of the Elements. 
Again, there is no element absolutely devoid of energy, nor 
we meet with an energy without some sort of matter. In 
other words, matter and energy are inseparable and their 
ultimate origin is unknown to us. This is what is known 
in the Tantras as the union between Purusha and Prakritior 
between Siva and Sakti. According to the Upanishads the 
visible universe is a mode of Divine manifestation, hence it is 
inseparable from Brahma. So what we designate as matter 
or energy is nothing bnt a mode of divine manifestation, 
I^eela. Hence, there is nothing dead or inert in nature, but 
everything is living and endued with energy. Sir Jagadish 
Bose’s wonderful experiments demonstrate the great truth, 
long realised by the great Hindu seers of old. God and His 
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energy are inseparable, and what we designate as physical 
energy is nothing but Divine energy. There is no other 
energy besides Divine energy. And this is what the Gita 
also declares that, the light of the sun and of the moon U 
His energy: 

“Yadadityagatam Tejo Jagatbhasatehkhilam 

Yacchadramasi Yacchagnau Tat Tejo Vidhi 

Mamkam” 

"The energy in the sun that lightens the world and the 
energy that is in the moon and in fire, know that to be My 
energy." —Gita, Chap. XV, Verse 12. 

Since, we can never separate God from His energy, we 
cannot separate Siva from Sakti. Again, it is God with 
attributes that we worship ; nay more, our adoration is 
mostly due to his Divine attributes ; in other words, we 
worship God more for His Divine attributes than for any¬ 
thing else. To be more explicit, we worship God because 
He is almighty, omniscient, omnipresent, merciful, etc. 
Again, it is these Divine attributes that impress upon our 
mind the greatness of God, and we worship Him for that 
greatness. Thus, these Divine attributes play a very impor¬ 
tant part in our religious belief. Now, what are attributes 
but so many manifestations of energy ? Thus, Divine 
energy and its acknowledgment constitute the chief element 
in religious worship, and, we have already remarked that 
worship is the life-spirit of religion that keeps it alive. If 
this be true, the Tantras are perfectly right in giving 
prominence to the worship of Sakti. It is through the 
manifestation of certain attributes that we come to know the 
existence of a thing. What has no manifestation has no 
existence to us. Likewise,-it is through the manifestation 
of Divine energy in the universe that we come to know the 
existence of God, and this energy is but a mode of mani¬ 
festation of Brahma. Now, this Energy is Sakti of the 
Tantras. Who can, therefore, accuse him who worships 
Brahma as Sakti ? The Sakta worships Brahma as Sakti, 
or as He appears through the manifestation of His Divine 
energy, which has been designated and conceived in the 

T—9 
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Tantras as the Mahasakti. If a Personal God be the 
necessary requisite of religions worship, God with His Divine 
energy or attributes ( which alone reveal us His existence ), 
conceived as Mahasakti, or the Fountain head of all energy 
and attributes, is, perhaps, more profound philosophical 
concept of Brahma, than what we generally meet with in 
other concepts about God. 

It is Divine energy that makes us aware of the existence 
of God ; it is Divine energy that appears as Divine intelli¬ 
gence in great Teleological design of the creation. 1 Thus 
the Tantric conception of the Supreme Deity is, rather, a 
very apt symbolical representation of Brahma with His 
Divine energy, that has brought the visible universe into 
existence, that governs, upholds and sustains it, which har 
been classified and specified by science as the great Laws of 
Nature. Thus, Cosmic energy is the most tangible thing 
that at once captures our wayward attention and fills our 
mind with an overwhelmingly oppressive emotion of deep 
awe and wonder ! How insignificant is man ! To what a 
vanishing dot our earth dwindles in the vast abyss of space ! 
What countless vistas of time are involved in the formation 
of the visible universe l Who amongst u:- can conceive the 
Eternal and Infinite, in whom all the worlds exist like beads 
of pearls in a pearl necklace, i.e. } who is transcendent of the 
vast universe itself? The Sakta bows down trembling 
with deep veneration and awe and relieves himself of the 
oppressive and stupefying emotion by exclaiming with 

1 There has been published a very valuable book in English 
under the name of The Great Design- It contains highly 
thoughtful contributions of several aminent scientists, philo¬ 
sophers and men of letters. There, the world famous 
mathematician and scientist Sir James Jeans has observed 
that the very constitution and working of the universe 
demonstrate the prominence of Mind over Matter ». e„ an 
intelligent design is more than amply evident- Science no longer 
regards )tbe oreation as a matter of mere aooident, a oasual 
product of primordial matter. 
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devotion and love, ‘Mother ! Mother ! Oh Great Mother ! 
Inspite of all awe-inspiring majesticity and grandeur, 
mother’s love is always assuring to the child, and it always 
protects and delivers the child from all fears and feelings of • 
distress. Who has the audacity to laugh at the devotee 
who, in profound devotion and love prostrates himself before 
the image of the Divine Mother,—the creator, the preserver, 
and the destoyer of the universe ? Inscrutible Power mani¬ 
fested through nature, is Sakti. This Power is Brahma, 
devoid of all names and forms, and one is at full liberty to 
think of this Supreme Power in any form he or she likes. 
No image of the Eternal and the Infinite is possible but 
Viswarupa, or the cosmic image of God, with the whole 
universe lying in Him. Our concept of the Eternal and 
Infinite Brahma must be limited by the limitations of our 
imagination and intellect. Therefore, the devotee is fully 
justified in worshipping God in whatever form he likes. 

It won't be out of place to mention that the world 
famous orator and preacher and the founder of the New 
Mission Church of Brahma Religion, Keshab Chandra Sen, 
whose name is a household word among the educated 
Indians and who was one of the most jealous supporters 
of Brahma religion which took its birth by way of protest 
against, idolatry (as Protestantism rose against the excesses of 
Roman Catholicism and Papacy), sometimes meditated 
upon the Motherhood of God, and invoked the Supreme 
Deity as Mother. There is a prayer of Keshab Chandra 
in Bengali, wherein he prays to God, as a Sakta prays 
to Sakti, repeatedly calling God as mother with deep 
emotion and devotional ardour" Come Mother, come 
Mother 1 Ah Mother 1 make me mad. Oh, what delicious 
wine is being served at Thy place 1” The prayer not only 
reminds one instantly of Ramprosad and Ramkrishna 
Paramhansa (with whom Keshab Chandra came in close 
touch in the closing years of his life and whom Keshab 
Chandra held in the greatest regard and esteem ) but even 
the very words seem to be theirs ! Keshab Chandra was 
deeply imbued with the devotional ardour and love of a 
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true Sakta, worshipping God as the great Divine Mother, 
Sakti 1 Thus, all distinctions and differences in all forms of 
worship, and between all sectarian creeds vanish away in 
. devotional ardour and love- Ramkrishna Paramhansa 
found joy and solace in every form of religion, and he dis¬ 
covered the fundamental unity of all religions in the midst 
of their great diversities. 

Now, there is more subtle and higher process in the 
Hindu Shastras than worship, for realising Nirguna 
Brahma, i.e ., Impersonal and Indeterminate God, devoid 
of all forms and names. This consists in realising Brahma 
by the realisation of our own soul. I am ( Cogito ergo 
sum ); I live, I exist, is an incontrovertible truth, but what 
is this mysterious I ? I say,. I am not well ; my mind is 
sad ; it is my house ; he is my son, etc., etc. What is this 
I ? Do I mean my mind ? Then how can I say, ‘My mind 
is sad 7 It is the mysterious Self or Ego which is both con¬ 
sciously and unconsciously referred to in thought and 
speech. Now, what is the real nature of this Self or Soul ? 
The Hindu Shastras declare that I am He; a spark from the 
blazing Fire, a bubble in the Ocean of light. I am indeed 
a spark, I am indeed a bubble, yet I am of the same nature 
with the ‘blazing Fire* and with ‘the Ocean of light*,— 
lesser no doubt, but of the same quality. I am like the 
empty space enclosed in a small jar or pitcher, but the same 
with the vast empty space of the universe, and when the 
jar will be broken, it will be one with the empty space of 
the universe. The great Hindu sages, therefore, have laid 
foremost stress upon the realisation of soul. By realising 
my own soul, I shall realise Brahma. But how this soul 
can be realised ? There is no short cut to it. It is the most 
arduous thing and the highest achievement in human life. 
For this, utmost moral and spiritual discipline, devotion, 
meditation and prayer are necessary. It can be realised 
only by Yoga and by nothing else, for which only one in a 
million is found to be nt. But the Hindu Shastras also 
declare that by worshipping Brahma with attributes, i. e. t 
Saguna Iswara, with devotional faith and love, and by 
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self-control and knowledge, one can gradually attain 
knowledge of Brahma. Of course, there is no royal road 
to it and he that succeeds, attains the highest emancipation 
which is the ultimate goal of Hindu religion, that is to be 
one with God, or to be merged into Brahma. Since this is 
not meant for the people in general, since it is the most 
difficult thing to achieve, since it is beyond our ordinary 
capacity and power, there is need for worship and prayer. 
There is need for a Personal God to love and worship, 
and to concentrate our mind upon Him. Herein lies the 
logical justification of idolatry. It is wrong to hold that 
we can do away with all forms of idolatry from our religion. 
Why the Church is sacred to the Christians? If God 
be omnipresent, and if He be present in every object, then 
every place is equally sacred as the Church. Hence, Carlyle 
is right when he says that no religion is possible without 
idolatry. Of course, this does not mean that idol-worship 
is a necessary factor of religion ; yet, since I do not worship 
any idol, have I the right to hate an idolator or to persecute 
him ? An idolator too worships the same God whom he in¬ 
vokes in his idol. It is wrong belief among the non-Hindus 
that the Hindus worship idols. Nothing can be more 
removed from truth than this. It is Brahma, the Eternal 
and Infinite Brahma, that one worships in his idol, with 
whom he becomes one in his mind and not the idol itself. 
Whether such worship is efficacious or not, that depends 
upon one’s devotional ardour and faith. It has been enjoined 
in the Hindu Shastras that the votary by placing a flower on 
his head, should think himself as the Deity that he is going 
to worship. Now, in such worship, Ramkrishna Param 
hansa became so much absorbed in meditation and thought 
that he very often forgot all differences between the Deity 
and his own self; soon many an occasion, when Ram 
kiishna was engaged in worshipping his Deity—the 
Goddess Kali—he lost all consciousness of any difference 
betweep himself and Kali and appropriated all the articles 
of worship himself 1 

Thus, every form of worship, every form of religious 
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creed may be conducive to the highest spiritual bliss, if 
observed with, devotional ardour, sincere faith and love. 
Ramkrishna used to say there are as many paths (to God ) 
as many as there are views (i. e. t creeds ). Religion, in 
this sense, does not consist in any particulai prescribed 
form of faith, but in devotion and love which one possesses 
for God. 


CHAPTER VIII 

SIVA AND SAKTI 

Though the Supreme Deity of the Tantras is known as 
Sakti, our idea of the Sakti will be incomplete unless we 
look into the Hindu concept of Siva. We have already 
remarked that Siva and Sakti are quite inseparable, and the 
one goes with the other. They are not two double-stars, 
two independent co-existent things conjoined together but 
Siva and Sakti are ultimately one and the same, because 
they are but two modes of the manifestation of the Eternal 
and Infinite Brahma, as Purasha and Prakriti ( not that of 
Sankhya), i- e., Matter and Spirit which the Tantras 
have described as Siva and Sakti. 

Siva and Sakti are inseparable like heat from fire, white¬ 
ness from milk, sweetness from sugar, luminosity from 
light, weight from material bodies. We have, therefore, in 
the preceding chapter used singular number in designating 
the Deity of the Tantras. The Deity of the Tantras is both 
Siva and Sakti, in other words, Brahma and His Divine 
energy. Therefore, it will be both wrong and inadequate 
to designate Sakti alone as the Supreme Deity of the Tan¬ 
tras, though, of course, greater prominence has been given 
to Sakti in the Tantras. The reason is obvious, because it is 
the Divine energy that has brought the universe into exis¬ 
tence, and governs if. and it is that which primarily arrests 
our attention and overwhelms us with wonder and awe. 
Thus it is but natural that Sakti will occupy the first and 
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foremost place in the Tantras, which have been written to 
emphasise this aspect of Brahma and to glorify the Mother¬ 
hood of God,—a quite novel view in theology, though as 
sound and as logical as the Fatherhood of God, for Eternal 
and Infinite Brahma is both the Father and the Mother of 
the universe. It was left to the Tantras to view Brahma 
from this angle of vision. There is no mention of it in any 
other scripture. 

God is both the Father and Mother of the universe; and 
in this very sense, Kalidas, 1 in his invocation for using pro¬ 
per expressions, bows down in the first verse of the Raghu- 
vansam to the Father and Mother of the universe, who are 
united together like a word and its meaning. 

"Vagarthiva Sampriktau Vagarthapratipatye Jagatapi- 
tarau Vande Parvatiparameswarau.” 

Mallinath explains Pitarau as Mata cha Pita cha, i. e„ 
mother and father. In other words, Siva and Parvati, who 
are inseparably united together, are the parents of the 
universe. 

In philosophical terminology, Sakti is Kinetic energy of 
Brahma, and Siva represents the Static aspect of Brahma. 
The one is inseparable from the other. According to the 
Tantras, creation is not an illusion, but the creation is real, 
because it is a mode of Divine manifestation of Brahma and 
there is, therefore, 'a real nexus between Brahma as cause 
and the world as effect.’ The Tantras do not dismiss the 
creation totally as Maya, but regard is as a Conditional 
Reality. "So it is held that the supreme experience— 
Amarasha—is by the self-Siva of Himself as Sakti who, as 
such is the ideal or perfect universe, not in the sense of a 
perfect world of form but of that ultimate formless feeling 
Bhaba—of bliss. Ananda, which at the root of the whole 


1 The Bagbnvansam, Kumarsambhavam. Megbduta and tbe 

Sakuntala oonoluslyely prove that Kalidas was a Sakta by oreed. 
Thus, it is evident that Tantrio oreed and Tantrio form of 
worship were in vogue long before Kalidas. 





















72 TANTRAS : THEIR philosophy <1 occult secrets 

World is.' (A. Avelon ). Thus Siva and Sakti are 
inseparable. 

This is what the Tantras tell us ; Siva and Sakti are 
inseparable, though the Tantras, we have already remarked, 
have emphasised the Motherhood of God—a concept logi¬ 
cally as sound as any other philosophical concept of Brahma 
or God. 

Strangely, there is a much confused notion among some 
people that both Siva and Kali are non-Aryan god and 
goddess ; Siva, the non-Aryan god of ghosts and fiends and 
Kali, a demonic goddess of the aborigines of ancient India, 
in course of time, have crept into Aryan theology and found 
their places in the pantheon of Aryan gods and goddesses. 
Please mark they do not occupy any sub-ordinate or in¬ 
significant position. But they are the highest of the deities 
of the Hindu pantheon as Vishnu. What an absurd idea ! 

First of all, Aryan concepts are too high and too sublime 
even for an educated man’s grasp, not to speak of a wild 
aboriginal savage. They are the products of highest philo¬ 
sophical reflections. Secondly, it is a notorious fact that the 
aboriginal tribes are very slow in giving up their religious 
trites and practices. They keep themselves far frqm the 
contact of civilised people and hold fast to their primitive 
institutions and to their old, accustomed habits of life. In 
the fastness of hills and mountains, in dense forests, we 
still come across wild savages in India, the primitive children 
of the soil, who were driven from their homes by the onrush 
of the Aryan conquerors. Among these wild tribes uptil 
now no evidence of the worship of Siva or Kali has been 
found. They still adhere to their primitive religious faith 
of Animism, and worship stocks and stones. Among them 
evil spirits, fiends and ghosts still reign supreme. It is the 
medicine-man who, with his magic and mysterious charms, 
wards off the evil spirits—often those of their dead enemies 
—and relieves these aboriginal people from their disease, 
distress and fears. One may search from the foot of the 
Himalayas up to the Cape Comorin in vain to find even the 
slightest trace of any Tantric form of worship, or of Siva 
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or Kali among these wild aboriginal people. Not even a 
phallic symbol of Siva has yet been found worshipped by 
these wild tribes. They still worship stocks and stones and 
propitiate the evil spirits by the sacrifice of animals and other 
gifts. If it were a fact that both Siva and Kali were origi¬ 
nally god and goddess of the aborigines, one could have very 
reasonably expected to find some traces of the Tan trie rites 
among these wild savages of India, from whom the' Aryans 
are said to have taken Siva and Kali. Nor any Tantric 
creed is found among the savage tribes. Hence, such a 
preposterous theory absolutely falls to the ground. 

The concensus of intelligent opinion on this vexed 
subject, as we have discussed in a previous chapter, is how¬ 
ever that Siva was originally the god of the ancient 
dwellers of India who now go by the name of Dravidians and 
who were by no means less civilised than the Aryans who 
came to settle in this land. There was considerable divergence 
of ideals of the two nations but when the fusion of the two 
was effected by the genius of the peoples, Siva was accepted 
as one of the Trinity of Aryan theology. We need not detain 
our readers over this view. It should be put aside without 
further ado. 

Certainly, no definite form, can be attributed to Indeter¬ 
minate, Infinite Brahma. All forms are His, all attributes 
are His attributes, there is nothing besides Him. Therefore, 
from the Rig Veda’s ‘Purusha Sukta’ down to the Upanishads, 
it has been declared by the great Hindu sages, that He has 
thousand faces, thousand feet, thousand eyes. His eyes are 
everywhere, His feet are everywhere and wherever there 
are two persons, there is one more besides the two. This 
has been most beautifully and most emphatically declared 
in the Srimad-Bhagavad Gita in its famous description of 
the Viswarupa, that Lord Sree Krishna revealed to his 
great devotee, Arjuna. 1 

Then the question arises why different images of Brahma 


1 Vide the present writer b Lord Sree Krishna for the 
Comment on the Viswarupa. 

T—10 
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have been conceived by the Hindus ? Before answering 
that question, we shall first quote the famous apology of 
the great sage Vedavyasa asking forgiveness of God. He 
says : “Thou art without any form, yet I have imagined 
Thine images ; Thou art equally present at every place, 
yet I have extolled the sacredness of the places of pilgri¬ 
mages.” Again, the Atharva Veda most emphatically 
declares : “All the gods find shelter in Him.” 

Then why have the Hindus imagined so many gods and 
goddesses. In other words, so many images of Brahma ? 
The answer is quite obvious. Different images of Brahma 
have been conceived simply to help the devotee for enhan¬ 
cing his devotional ardour and for augmenting his concentra¬ 
tion of mind ; to fill his heart with enthusiasm and inspira¬ 
tion by setting up before him something tangible, symboli- 
cally representing certain Divine attributes or certain aspects 
of Brahma, for which the devotee loves and likes to worship 
God. Different images have been conceived to suit different 
tastes and also to represent different attributes of the In¬ 
determinate and Infinite Brahma. Each image ( i. e., each 
god or goddess ) has particular significance of its own. Now, 
let us see in what light the Tantras look upon Siva and 
Sakti and what is the inner significance of each of the 
aforesaid two deities. 

What is the highest virtue in man ? There is no una¬ 
nimity of opinion even about this ! Some say it is charity ; 
—charity coveretli every sin. Some hold it to be truthful¬ 
ness ; some, purity : some, piety and some, righteousness. 
Some, as the ancient Romans did, think it to be valour ; 
while others an all-round perfection. The last-named 
virtue, that is an all-round perfection, found much preference 
both among the ancienr Hindus and the ancient Greeks, 
but there is still great difference between the Greek ideal 
and that of the ancient Hindus. The Greeks were disposed 
to physical perfection, but the ancient Hindus gave pre¬ 
ference to the perfection of the soul above all other kinds 
of perfection. The outlook of the ancient Greek art corres¬ 
ponds to this view of physical perfection ; of course, that 



Siva and Sakti 


75 


also implied a sound mind in a sound body. But the 
ancient Hindu idea of perfection is more spiritual or moral 
than that of the an- ;ent Greeks. One or two solitary instances, 
like that of Socrates or of Plato, won’t make out a 
case for the whole national mind. Now. the ancient Hindus 
held another virtue to be the highest of all human virtues, 
that is the virtue of absolute Detachment. In the opinion 
of the ancient sages of India, detachment, in troth* is the 
mother of all virtues. If a man be thoroughly detached, 
all other virtues will necessarily find place in him. He will, 
thus by nature, be truthful, honest, just, upright, generous 
and charitable, for there is nothing to which he is attached ; 
there is no interest uppermost in his mind, he will natu¬ 
rally be thoroughly selfless and absolutely disinterested in 
his actions and conduct towards others. No joy can elate 
him, no sorrow can depress him, no suffering or despair can 
overwhelm him. He is above all earthly joys and sufferings 
above all attachments to worldly things. Nohting can 
swerve him from the path of uprightness and virtue ; no 
interest can distract his mind. He is thus far above all others. 
Upon this great virtue of detachment, Lord Sree Krishna 
has laid the greatest emphasis and stress in his immortal 
teachings in the Gita, and his own life was the highest 
example of detachment from all worldly objects. 

Now, the great God Siva is the highest personification 
of the virtue of detachment. He is the highest ideal of all 
Yogins and Sannyasins. He is the greatest ideal to all those 
who have renounced the world. Look at his serene and 
sublime image, white as silver cliff, the emblem of purity, 
innocence and spiritual light. He is above all temptations. 
Love for lust, that plays such a havoc among us, has been 
reduced to ashes by the fire of his indignation. Gold and 
ashes are same to him. Poison and nectar have no difference 
to him. He is immersed in his own self, '.self-contained and 
self-contended. He is Brahma, no external stimulus is 
necessary to stimulate him with gladness. He cannot have 
any desire for anything, for there is nothing but Him or 
outside Him. He is the fountain-head of joy. He is Ananda 
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Ghana Murti, i.e ., He reels with his own joy, with Bhuma- 
uanda. He is Nataraj, the Lord of arts. Thus self- 
contained and self-contented Siva is the highest personifi¬ 
cation of detachment. And this should be so in the very 
nature of things, for the idea of detachment is always closely 
associated with the idea of the ultimate end of all worldly 
things. In other words, the idea that everything is subject 
to dissolution and death, inspires one with an inspiration of 
detachment. Nothing lasts, nothing is permanent, and 
everything melts and vanishes like mist or vapour. All 
that we love and prize in life will vanish, causing us 
disappointment and sorrow. Nothing is immutable or 
permanent in Nature. What mighty changes our own 
planet has undergone through millions of ages :— 

“There rolls the deep where grew the tree, 

O earth 1 what changes hast thou seen ? 

There where the long street roars, hath been 
The Stillness of the central sea/' 

Siva is the great God of Destruction. He is the image 
of Brahma as the Destroyer of the universe. Terrific 
destructive forces lie dormant in Him, as if in sleep. The 
moment they are awake the whole universe will come to 
its end. His mighty Trident will break the worlds into 
atoms when he will dance in the frantic joy of destruction, 
$&, when the destructive forces will commence their 
operation, the whole universe will reel in the wild rhythm 
of the Dance of Death. Then His matted locks will break 
asunder from their ties and will overcast the sky, and the 
crescent moon will shake and tremble on his forehead, the 
vast sky ! He is the Lord of Death, but Himself deathless, 
the conqueror of death, Mrityunjaya . 

Thus Siva is the emblem of the Ultimate dissolution of 
the universe ; to put in Tantric phraseology, Sakti will 
withdraw the world into Herself and withdraw Herself into 
the Transcendental Siva. 

Now, the very consciousness that everything is subject 
to death and decay fills one’s heart with feelings of Vairagya 
or non-attachment, if not of detachment proper. We then 
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readily realise the vanity of otir desires and world attach¬ 
ments and do then also realise that our attachments are vain 
and will cause us disappointment and sorrow. Hence, there 
grows instinctively an yearning to be above all attachments ; 
in other words, a desire for acquiring detachment in life. 

Thus, in the fitness of things Siva, the God of destruc¬ 
tion, should also be the highest personification of the virtue 
of detachment. 

Yet, Siva is not the God of the Yogins and Sannyasins 
alone, not the Deity of only of those who renounce the 
world, but he is the benignant Deity of the householders 
too. He is God of one and all. He is Siva, i.e. t auspicious 
and benign to everybody. He is Bholanath—He remembers 
no wrongs, no sins or transgressions. He forgives and 
forgets every thing; so merciful is He. He is again, 
Ashutosh, readily and easily propitiated : not at all a difficult 
one to please. Such is Siva, all forgiving, ever benign and 
merciful to man. He is God of no privileged class, no 
pompous ceremony is necessary for his worship, no elaborate 
rite needs be observed in his worship, but a wild Dhutura 
flower (Stramonium flower) will gratify Lord Ashutosh. 
No privileged priest needs officiate in his worship. You 
can worship him in any way you like, no particular shrine 
is necessary for his worship, you may have his emblem even 
under a tree and worship him with only water. He is God 
of every body, every body has access to him, and every body 
can touch his sacred image. It is the most unique feature 
about the image of Siva. A non-Brahmin is not allowed to 
touch any Hindu idol or any other image of god or goddess, 
except that of Siva. He is the most democratic of deities. 
He is not the God of any privileged class, even an untouch¬ 
able has an excess to him 1 He is pleased with all, favours 
none, rejects none. Every body is welcome to him. He 
rejects no body’s worship ; whoever comes to him with 
devotion, faith and love receives his blessings and boons. 
God is ever kind to us and is even ready to bless us, to 
forgive us ; and He makes no distinction between man 
and man. 
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Now, no people like the ancient Hindus were so keenly 
alive to the transitory character of all worldly things. 
Hence, they extolled the virtue of detachment over all other 
virtues. Detachment is the domineering ideal of the 
Hindus in every walk of life. 

The poet Rabindranath, in one of his noble verses, has 
said, ‘O India ! Thou hast taught the sovereign to renounce 
the sceptre and to retire to the forest ( for meditation and 
prayer ).’ There was not a solitary Emperor like Marcus 
Aulerius of Rome among the Hindus, but all the great 
Hindu kings were great ascetics at heart. 

In course of time, the sentiment of detachment filtered 
down from the highest to the lowest stratum of society ; 
and by degrees the whole mass became permeated by this 
sentiment, and this has greatly changed the national charac¬ 
ter of the Hindus and deeply affected the history of ancient 
India. 

From the earliest time, the attention of the ancient 
Hindus was directed to the great mystery of Death, and 
they became alive to the inevitable end of all worldly things. 
This meditation of the ultimate end made the Hindus a 
nation of philosophers, as Plato, at one place, has observed, 
“Philosophy is meditation of death.’* 

The idea of the ultimate end was uppermost in the 
Hindu mind, so they did not attach much value to worldly 
success or material prosperity ; and all the Shastras have 
laid very great stress upon the virtue of detachment in all 
phases of life and religion. 

But though the ancient Hindus extolled the virtue of 
detachment over every thing, though their attention from 
the earliest time was directed to the mystery of death, yet 
they never gave themselves up to despair. Pessimism does 
not find any place in Hindu philosophy. Contemplation of 
death made the Hindus a nation of philosophers, but it did 
not turn them sceptics or Agnostics. They refused to yield 
to sceptic doubts. 
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"There was a door to which I found no key : 

There was a veil past which I could not see : 

Some little talk a while of Me and Thee : 

There seemed—no more of Thee and Me." 

—Omar Khayyam’s Rubaiyat—Fitzgerald. 

Such a sceptic note was never dominant in Hindu 
philosophy, religion or art, except in Charvaka, the world's 
first uncompromising Agnostic and materialist. 

The Hindu sages, on the other hand, emphatically 
declared: "Hear ye all, ye inheritors of immortality.” 
"Srinwantu Vishwey Amritasya Putra.” They prayed 
Tamoso Ma Jyotirgamaya” Lead us from darkness to 
light. 

—Vrihadaranyaka 1-3-28. 

Again, they have declared “Vedahametan Purusham 
Mahantam Adityavarnam Tamsa Parastat—I have 
known the great Being who is light, beyond the bounds of 
darkness. 1 

They have, again, proclaimed in joy : 

"Apam Somam Amrita Abhuma 
Agauma Jyotirvidan Devan.’' 

“We have become immortals, we have obtained light, 
we have known the gods.” 

Thus a bold note of robust optimism finds its expression 
in the Vedas and in the Upanisliads. 

In the midst of mundane changes, the great sages of 
India sought for what is permanent, imperishable and 
changeless, and this they found in their own Soul, a spark 
of Blazing Fire (Vrihadaranyaka and Manduka Upanishad). 
a bubble of the Ocean of light. Human soul is but the 
Universal Soul imprisoned in a mortal frame (Akasa- 
mekam Hi Jatha Ghatadishu Prithag Bliavet). It is a tiny 
spark of the Blazing Fir e (Brahma) ; human soul is a part 

1 VVe have translated these passages freely to make their 
import clear to the non*Sanskrit readers. 
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of the Divine Soul. This, in the words of Max Muller, is, 
the greatest discovery that man has made, and this great 
truth was discovered by the great sages of India. There¬ 
fore, to know one's Self is to know God. The knowledge 
of Soul is the knowledge of God. “Atmano Va Arey Dar- 
sanenia Sravanenia Matya Vijnanena Idam Sarvam 
Viditam.” 

—Vrihadaranyaka Upanishad 2-4-5. 

Everything becomes known from the knowledge of the 
Soul. 

Thus to a Hindu, human life is not a meaningless exis¬ 
tence. To put in the words of a great yogin, who is no 
other than the world famous Swami Vivekauanda, "Life is 
a continual development and unfoldment of Being under 
circumstances that tend to press it down.” 

Human life is not a blind existence ; it has an end of its 
own and that supreme end is to realise Brahma or God. 

From the earliest dawn of civilisation, the attention of 
the Hindus was directed towards this supreme end of human 
life. This ever-consciousness of the fleeting character of all 
worldly objects and their invevitable end urged them to set 
less and less value to material prosperity and worldly 
success, and a feeling of detachment became more and more 
prominent in their character. Therefore, God Siva is the 
most apt and typical Hindu creation of the embodiment of 
the virtue of detachment, rather the most appropriate con¬ 
ception of God, consistent with the national character of the 
Hindus. And this great ideal gradually turned the Hindus 
indifferent to all vicissitudes of fortune that might befall in 
their individual lives or in the life of the nation. What 
Carlyle, in his Sarter Rasartus, has described as “The Great 
Centre of Indifference,” that conies from a living faith in 
Divine Providence, is to be found even in the commonest, 
illiterate man among the Hindus. Such is the great, tradi¬ 
tional heritage of Hindu culture even among the common 
people; and this, we believe, is the secret that has preserved 
the Hindus through centuries of revolutions, anarchy, 
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foreign aggressions and cruel oppressions. The ancient 
Greeks aie dead ; so are the ancient Romans, only their 
mins survive; but the Hindus are still alive and there exists 
a distinctly tangible thread of continuity of culture between 
the Hindus of the Vedic times and of the present age! It 
is, in essence and in spirit, the same stream of culture that 
is flowing among the Hindus from the hoary time of the 
Vedas down to the present age. And in spite of radical 
changes in different departments of life in spite of all 
political, social and economic revolutions that divide the 
Hindus of today from those of the distant past, the Hindus 
even now cherish and pursue the same great ideals in 
religion and morality which the great sages of ancient India 
have enunciated to their country. Such is the wonderful 
continuity of Hindu culture through thousand and thousand 
of years. 

There is, however, another side of the shield. This 
indifference to worldly success and to material prosperity has 
iendered the people apathetic even to improvement and 
progress. Prom a false idea of detachment they have 
grown averse to all exertions and arduous endeavours to 
fight against adverse circumstances. A dark fatalism rules 
the majority of the people and they calmly resign them¬ 
selves to their fate. A feeling of eunui and indolence has 
possessed the mass. Lord Sree Krishna who, in his divine 
wisdom, has distinctly envisaged the probable effects that 
might arise from a false notion of detachment, raised his 
clarion voice against it in the Gita and urged the people to 
do their duties. Duty for duty’s sake will teach us the 
true virtue of detachment, and not cessation from all 
activities. 

Against this baneful feature of lethargy and apathy of 
the people, the Tantras have urged for worship of Sakti or 
Divine Energy. Worship of Sakti will disturb the pathetic 
contentment of the people, rouse them from the stupor of 
centuries, inspire them with energy to strive and to put one’s 
utmost energy for the attainment of perfection and power. 
And we venture to suggest that Tantric Sadhana rose by 

T—11 
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way of protest against abject fatalism which very often 
renders a man indolent and apathetic to all kinds of exer¬ 
tions. And the Tantras declare that the blessings of Sakti 
can undo fate. With this end, we think, great stress has 
been laid upon the worship of Sakti, by whose worship 
the devotee can attain perfection and power, and can thereby 
annul his fate. 

Now, Sakti is almost the reverse of the concept of Siva. 
Siva is Sthauu, immovable ; it is in one respect, the concept 
of Divine energy in its static aspect, motionless, inert and 
without agitation ; whereas, Sakti is the concept of Divine 
energy in its dynamic aspect. Sakti is the personification 
of the Divine Energy that has brought the universe into 
existence, that preserves it from disruptive forces. In other 
words, Sakti is the creative and preservative energy of 
Brahma. Mother Sakti has brought the universe into 
existence that lay within her, maintains and preserves it 
from disintegration and dissolution. Whereas, Siva is the 
emblem of the destructive forces that lie dormant in the 
universe. Goddess Sakti is the fullest conception of Brahma 
in all its aspects, i. e., as Creator, Preserver and Destroyer 
of the universe. Creation comes from Brahma, rather it is 
a mode of Divine existence. It is Divine energy that 
sustains the universe, that binds the atoms with atoms. 
Again, Destruction is also an aspect of Divine energy that 
goes hand in hand with the creative energy. Thus, the 
creative, preservative and destructive forces are but the three 
aspects of the Divine Energy that exists in Brahma, for there 
is nothing outside Brahma. Thus, Sakti is the fullest con¬ 
ception of Brahma. It goes without saying that we cannot 
think of Brahma without thinking of some attribute of 
Brahma. The great Ramanuja, the illustrious founder of 
the Vishista Advaitavada holds that the absolutely distinc¬ 
tionless and divisionless and indeterminate Brahma which 
Sankara seeks to establish cannot be proved to be real. 
Thus, for theconvenience of human thought, there has arisen 
the conception of the Hindu Trinity Brahma as creator 
of the universe is Brahma; Brahma as Preserver of the 
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universe is Vishnu; and Brahma as Destroyer of the 
universe is Rudra or Siva. 

“Ekam sad Vipra Vahudha Vadanti." 

The Brahmins designate that one reality in various 
names. 

We have already said that it is simply ridiculous to 
ascribe any definite sex to Brahma. Nirvikalpa , Nirguna 
and Nirakara Biahma cannot have any sex, to say. The 
universal Soul is sexless. The Upanishads also declare 
thatjivaor soul has no sex: “Na Stri Na Puman Esha 
Na Chaivayam Napungsaka.” As the apprehension of 
a formless, attributeless Brahma is not possible (for 
every apprehension is in the nature, it is such, and as 
such implies the presence of particular features), and we 
think of Brahma with some attributes in our imagination ; 
likewise, we attribute sex to Brahma. Brahma devoid of all 
attributes, we have already said, has been designated by the 
neuter gender in the Upanishads. Now, logically speaking, 
Brahma is both the Father and the Mother of the universe; 
and Maha-Sakti is the fullest conception of Brahma with the 
three Guttas —Satwa, Raja and Tamas—the personification 
of the creative, preservative and destructive forces of the 
universe. Permit us to quote from the Devi Bhagavat a 
hymn named Sarva Viswa Janani. 


( 1 ) 

“I call to mind the Mother of the whole universe 
Who has created this world both real and unreal, 1 2 
And who by Her own power with three Gunas® 

Protects it having destroyed it, she then plays.* 

1 Real and unreal—Sat and Asat of Vedanta philosophy. 

2 Satwa, Raja and Tamas. 

8 Having passed beyond the worlds. She plays, henoe 
She is called Lalita. Her play is oreation- 
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( 2 ) 

Commonly it is said that Brahma creates the universe, 

Yet the learned in Veda and Purana 

Speak of His birth from the navel-lotus of Murari. 

Although it is said He creates, yet 

He is Himself dependent therein. 
Even Murari, in the blossom of whose navel-lotus 
Brahma was born— 

Deeply sleeps upon His serpent-bed 

at the time of dissolution, 

Therefore, Ananta, with his thousand 
hoods, His support, 

How can He who is Himself supported 
Be called a leader in the creation of the world ? 

(3) 

Even the water of ocean which is a liquid substance, 

Can not exist without a container, therefore, 

I take refuge with Her, the Mother of all beings, 

Who exists in all things in the form of power. 1 

(4) 

Brahma in the lotus 

Seeing the eyes of Vishnu were 

closed in deep slumber 

Prayed to the Devi with whom I take shelter.” 

—A. Avelon’s Translation. 

We shall now speak about the Tantric conception of the 
Mahasakti, but before that allow us to quote Sankaracharya's 
the great Tripura Sundari Stotra just for one thing. The 
hymn will show that the conception of Mahasakti is so 
abstrusely philosophical that mere literary exegesis will fail 
to comprehend its deep metaphysical significance. Hence, 
it is not at all surprising that many things have been misin- 


1 Baktirupa. 
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terpreted by superficial interpretation of mystic expressions 
of the Tantras. Now, to turn to the Stotra by the great 
philosopher, Sankaracharya :— 

( 1 ) 

M I seek refuge with Tripura Sundari 
Who wanders in the Kadamba forest, 

The Spouse of the Three-eyed one, 

Bank of cloud (in the sky of the heart) of 

a number of sages ; 

Whose hips defeat the mountains by their greatness, 

Who is served by celestial women, 

Whose eyes are like new-blown lotus 
And who is dark as the colour of a 

freshly formed rain-cloud. 


( 2 ) 

I seek refuge with Tripura Sundari, 

The Spouse of Three-eyed one, 

Who dwells in the Kadamba forest, 

And who is ever wandering. 

The large-eyed one who holds a golden Vina, 
Wearing a necklace of priceless gem, 

Whose face is glowing with wine, 

And who of Her mercy grants prosperity 

to Her devotees. 


(3) 

Ever are we protected by Her whose 

abode is the Kadamba forest, 
The weight of whose breasts are 

garlanded with glittering gems, 
Whose breasts are rising, 

And excel the mountain in greatness, 

Whose cheeks are flushed with wine, 

Ever singing sweet songs, the playful One, 

dark as a cloud, 


Ever compassionate to all. 
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(4) 

I seek refuge with Tripura Sundari, 

The Spouse of the Three-eyed one, 

Who stays in the Kadamba forest. 

Who is seated in the golden circle, 

Dwells in the six lotuses. 

Ever revealing like lightning the 

great power (of devotees) 

Whose beauty is like that of the jaba flower 
And whose brow is adorned with the full moon. 


(5) 

I take refuge with Her, the sweet speaker, 
Daughter of the sage Matanga 
Whose breast is adorned with Vina, 

And whose head is beauteous with 
locks of curling hair. 

Who dwells in the lotus, 

The destroyer of the wicked, 

Whose eyes are reddened with wine 

The charmer of the enemy of the god of love. 


( 6 ) 

I take refuge with Tripura Sundari, 

The Spouse of the Three-eyed one, 

Who should be meditated upon 

As in the first flush of her nubile youth. 

Her blue garment stained with drops of blood, 
Holding the wine cup ; 

Her eyes rolling with wine, 

With heavy, high and close-set breasts, 

Dark of colour and with dishevelled hair. 
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(7) 

At time of recitation, I remember the Mother 
Lustrous as the scarlet hibiscus, 

Her body pasted with saffron and sandal, 

Her hair kissed by musk. 

The Mother with smiling eyes. 

With red garlands, ornaments and raiment, 

Who holds the arrow, bow, noose and goad, 

The charmer of countless men. 

( 8 ) 

I worship the world-Mother 
Who is served by celestial women, 

The spouse of Indra, 

Skilful in plaiting hair, 

The devoted spouse of Brahma, 

Anointed with sandal-paste. 

The spouse of Vishnu 

Adorned with pleasing ornaments. - ’ 

—A. Avelon’s Translation 

We now respectfully draw the attention of the readers to 
certain mystic phrases of deep metaphysical significance in 
the above-quoted hymn, and from this hymn alone it will be 
amply clear how difficult it is to follow the mystic and 
figurative expressions of the Tantras by which Mahasakti 
has been described and Her glory proclaimed, and the 
hymns and prayers have been composed. We have marked 
only twenty-three expressions from the above hymn, though 
they require more elaborate exposition. The readers will 
be pleased to read again the hymn after consulting the 
following notes. Of course, we do not pretend to possess that 
amount of knowledge by which we can make everything 
clear to our readers, nor do we presume that all ©or readers 
want to be enlightened on these things ; rather, we confi¬ 
dently believe that to the majority of the readers our notes 
and inteipretations will be superfluous and tedious, like 
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twice-told tales, because these are sufficiently known to 
them. However, as some might require notes on these 
things, we have ventured to put them below : 

(1) Tripura—The body of Siva became triple in the 
form of Brahma, Vishnu and Maheswara. The Devi is 
then (the spouse) the Sakti of the Parama Siva. i. Divine 
energy of Brahma. 

(2) Kadamba forest, i. e., the universe which the Devas 
permeate. Sree Krishna too has been represented to stand 
under a Kadamba tree and playing upon his divine flute, 
calling all to his fold of love. 

(3) Three-eyed—We are two-eyed ; the central eye is 
the eye of wisdom which Siva possesses. 

(4) Sages—like a rain-cloud, She quenches the spiritual 
thirst of the sages and devotees 

(5) Greatness, obviously refers to the cosmic image of 
Sakti, like that of the Viswarupa in the Gita and of the 
Puiusha Sukta in the Rig Veda, and this has been referred 
to in verses 8, 9 and 15. Priceless gems refer to stars and 
other heavenly bodies of the sky. Breasts in verse 10 refer 
to that in her Viswarupa ; full moon also to that of Viswa- 
rupa ( her brow is the sky. 

(6) Ever-wandering—Dynamic forces ot the universe, 
the Divine energy that is ever working in the universe. 
There is indeed nothing stationary in nature, but every 
thing is in motion ; even the door nail is ever in motion. 
The word ‘rest' is a misnomer. (Vide the Restless Universe). 

(7) Vina—lyre which stands for harmony Harmony 
is the expression of the cosmos, the order of the universe. 
Out of harmony rose the world and in harmony does it 
exist. (Pythagoras). 

(8) Wine—ambrosia. 

(9) Glowing with wine—the spirit of gladness that 
pervades the creation. She is the fountain-head of gladness 
and joy. 
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(10) Sweet songs—reeling in her own joy or self- 

contentment. 

(11) Playful one—her play in her creation. 

(12) Circle—nebula of light. 

(13) Six lotuses—six Chakras of the human body, vit., 
(1) Muladhara, (2) Swadhisthana, (3) Manipura, 
(4) Anahata, (5) Vishuddha, and (6) Ajna chakras. 

(14) Great power—awakening the great potentialities of 
yogic powers in her devotee. 

(15) Daughter of Matanga—another name of Kali is 
Matangini. 

(16) Hair—the clouds. 

(17) Destroyer of the wicked—so Sree Krishna speaks of 
himself in the Gita ,* Vinashahetu duskritanam . 

(18) Enemy of the god of love—Siva, who reduced 
Kama into ashes by the fire of his anger. 

(19) Blue garment—obviously the vast space designated 
by the blue sky. 

(20) Drops of blood—At the florescent period of youth, 
garment stained with drops of blood shows that the 
woman is ready to bear. Here signs are seen 
which herald her creation. 

(21) Paragraph 7 is the Dhyana Murti of Sakti, i . e., the 
image which the devotee has formed about Sakti 
in his mind for meditation. 

(22) Charmer of countless men—she deludes the people 
with Maya. 

(23) Spouse of Indra—Sakti or energy of Indra 

„ „ Brahma— „ „ Brahma 
„ „ Vishnu— „ „ Vishnu 

She is the Sakti of every God ; in other words, she mani, 
T—12 
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fests herself as Sakti, power, force or energy in every thing 
and in every being. The universe is the manifestation 
of Sakti. 

In the famous Ananda Dahari Stava of Sankaracharya, 
the great philosopher thus speaks of the great glory of 
Mahasakti:— 

“O Devi 1 How can we speak of Thy qualities 
Which are not to be described by any Nigama ? 

As the sweetness of ghee, milk, the grape and honey 
Can not be distinguished and described by words, 

But may be perceived by the tongue only. 

In like manner, Thy beauty can be seen only 

by the eye of Parameswara.” 

* * * 

“Thou art the Mother of all the Vedas, 

The Regulator of all Tantras, 

And the root of all wealth, 

Thou whose lotus-feet are worshipped even by 

the Wealth-giver. 

O Mother! Thou art the Primal cause of all desires, 

Victrix of Kandarpa, 1 2 Thou art the seed of 

liberation of the good. 
Thou art the spouse of the Para Brahma/’ 3 

x\gain, the Adya Kali stotra of the Mahanirvaua Tantra 
begins thus :— 

Hring Kali Sring Karali Kring Kalyani Kalabati 
Kamala Kalidarpaghni Kapardisha Kripannita. 

Hring Kali—O Destroyer of time. (1) 

Sring Karali—O Terrific one. (2) 

Kring Kalyani—Thou who art beneficent. (3) 

Kalabati—Professor of all the arts. (4) 

Kamala—Thou art Kamala. (5) 

1 The conqueror of lust, Kandarpa—Cupid. 

2 Spouse in Sanskrit is called Ardhangini. It thus means 

the other half or Divine Energy of Brahma. 
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Kali-Darpaghni—Subduer of pride of Kali. 

Kapardisha Kripannita—Kind towards Mahadeva. 

Simple notes on the above words follow:— 

(1) Time and space are annihilated in Brahma. 

(2) The terror of terror. We shall speak of it later on 
when we deal with the image of the Goddess Kali. 

(3) Merciful and the giver of all blessings. 

(4) Goddess of learning, Saraswati, the presiding deity 
of knowledge and arts. 

(5) Kamala, the goddess of prosperity, beauty ana 
wealth and of every thing auspicious. 

We shall now draw the attention of the readers to the 
image of the Goddess Kali (Sakti) as has been described in 
the Tantras, and then shall explain the different features 
of the image. 

The Goddess Kali is of pitch-dark complexion, like the 
blackest night. Her dishevelled hair streams about her like 
banks of rain-clouds. She wears a necklace of skulls round 
her neck, and a girdle of severed palms round her loins. In 
the upper one of the two left arms, she holds an upraised 
sword, and from the lower arm dangles the severed head 
of a demon (Danava). She is surrounded by dreadful, 
ghostly phantoms on all sides. Blood trickles down from 
the two corners of her mouth. Of the two right hands, by- 
raising the upper arm she assures protection to all creatures 
against all distress and fear, and she pours forth her 
blessings on all by the lower one of the right hands. 
Mahakala (Mahadeva) lies prostrate under her feet. Her 
face beams forth with divine beauty. Her expression indi¬ 
cates her bashfulness—she bites her own tongue, as if over¬ 
whelmed with a deep sense of shame ! Bright light 
streaming from the eye of her forehead dispels off darkness 
around her. Effulgence of her divine beauty illumines the 
vast abyss of space. 

Such is the image of Goddess Kali or Sakti. The image 
is but the figurative expression of a highly philosophical 
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concept of Brahma, representing all the great divine attri¬ 
butes that we can think of possessed by Brahma or God. 
The Hindu Trinity—Brahma, Vishnu and Maheswara— 
stands for the concept, as every one knows, (1) of Brahma as 
the creator ; (2) Brahma as the preserver ; (3) and Brahma 
as the destroyer of the universe. Here the three aspects of 
the three great attributes of Brahma have been separately 
thought of but Brahma, the creator; Brahma, the preserver; 
and Brahma, the destroyer are one and the same—the Indi¬ 
visible, Infinite and Eternal God. Goddess Sakti stands for 
the image of the fullest concept of Brahma representing all 
the above three spects or attributes of Brahma together. 
Sakti is the creator, the preserver and; at the same time, the 
destroyer of the universe. 

We shall now venture to offer the simplest possible 
explanations of the image, avoiding all metaphysical 
intricacies as far as practicable. 

(1) The complexion of the Goddess Kali is pitch-dark, 
like a newmoon-night of the blackest hue. Why it is so ? 
The reason is obvious. What is the concrete object that 
naturally suggests an idea of the Infinite to us ? Evidently, 
the vast, illimitable and unbounded sky. And the sky is 
normally dark. Hence, the colour of the Goddess Sakti is 
dark like that of Sree Krishna, who also stands for the 
conception of Brahma, as the Eternal Lord of love, and 
of the Spirit of love that permeates the universe, the love 
that appears in the physical world as the force of attraction 
that preserves thfe universe, of things from disruption. Lord 
Sree Krishna is the incarnation of Vishnu, and the 
vative meaning of Vishnu is the pervader of the universe, 
i.e., He who exists by pervading the universe. Vishnu is 
the preserver of the universe. He represents the divine 
love of Brahma for the creation that sustains it. Lord Sree 
Krishna's complexion is dark, because he is infinite God. 

(2) The dishevelled hair of Sakti that streams around 
her evidently signifies the vast banks of clouds that we ever 
find floating in the sky and these stand for, as we have 
already observed, the matted locks of Mahadeva or Siva. 
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(3) She wears a necklace of skulls, a girdle of severed 
palms ; she holds an upraised sword for destiuction in the 
upper hand of her two left arms, and in the lower one she 
holds the severed head of a demon. She is surrounded by 
ghostly phantoms of hideous sights. Blood tiickles down 
the two corners of her mouth. These are indicative of the 
terrible aspect of universal death, destruction and dissolu¬ 
tion that are ceaselessly and silently going on, i.e ., occurring 
every moment around us. It is a part of the Brahma's 
Viswarupa. It inspires us with paralysing fear. This is 
exactly what has been described by Arjuna in the Srimad- 
Bhagavat Gita, when Lord Sree Krishna revealed to him 
the Viswarupa. 

—Vide Gita, Chap. XI, Verses 24 to 30. 

This is what has been stated by the expression, “Sring, 
O Terrific one” in the Adya Kali stotra of the Malianirvana 
Tautra. 

We have already said that the Hindus from the 
earliest time became keenly conscious about the ultimate 
end of all things and beings. This reflection about the 
ultimate end has turned them a philosophical people. It 
was not that the Hindus were afraid of death but they knew 
that death will, one day, coine to all, and they kept them¬ 
selves ready for that inevitable end. This is what Manu 
has said :— 

“Do not hunger for life, nor hanker after death, keep 
yourself ready to respond to the Master’s call whenever it 
comes.” This resignation and calm philosophical attitude 
of the Hindus towards death is what Shakespeare has said, 
“Readiness is all." 

It is hard to restrain the temptation of quoting a few 
lines from a highly thoughtful and a tlieistic writer—“The 
knowledge of the real facts about death at once destroys 
both the terror and the anxiety. The man who is instructed 
upon points, recognises death as but an incident in life and 
realises that the existence upon the other side is no more to 
be dreaded than that upon this side.”—The Other Side of 
Death.—The Rt. Rev. C. W. Lead Beater. 
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That our fear of death springs mostly from our ignorance 
and from the instinctive terror of utter annihilation cannot 
be gainsaid, 1 whereas knowledge dispels that fear. 

(4) By raising the upper hand of the two right arms 
she assures all creatures’ protection against all fear and 
danger. There are terrific forces in Nature ; puny beings 
tremble before them ; they are too weak, too helpless ; they 
may be utterly annihilated at any moment by any one of 
those terrible destructive forces of nature, but there is mercy 
of God. That infinite kindness and mercy protect the 
universe and fill every heart w’ith kind assurance and hope 
that there is, after all, great shelter against all these in the 
divine love that sustains and supports the universe, like a 
mother’s love. Again, with the lower hand of the two right 
arms, she bestows her blessings on all. Here, there is no 
discrimination. All the children alike, independent of their 
merits or demerits, share in mother’s divine love for her 
offsprings. Mother is generous, kind and loving to all her 
children ; there is no limit to mother’s blessings or bounty. 
Likewise, there is no limit to divine grace and love. They 
are unbounded, they embrace all, nothing can exist eyen 
for a moment outside this magnetic zone of divine love that 
attracts every’ thing and every being to the loving bosom of 
God. This is what has been expressed in the Adya Kali 
Stotra of the Mahanirvana Tantra by Kriug—Thou who art 
beneficent. 

(5) Mahakala rolls under the feet of the Goddess Kali. 
Mahakala is another name for Siva, or the great Lord of 
destruction and death. But the Sanskrit word Kala also 
denotes time. Mahakala here evidently denotes the image 
of eternal Time. Now, Time has no existence without God. 
Time and space are annihilated in Brahma and this is what 
has been expressed in the Adya Kali stotra of the Maha¬ 
nirvana Tantra, as “Hring—O Destroyer of Time." 

(6) It seems that the great Goddess is ashamed of her 

1 The reader on this point may profitably read Manrioe 
Materlink's treatise oalled ‘Death'. 
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own conduct and there is an expression of bashfulness on 
her divinely beautiful face. It naturally denotes an incident 
that is connected with the mythical legend associated with 
the image of Kali. Maliakala or Siva in Hindu mythology 
is the divine consort of Goddess Kali. So the Goddess 
becomes naturally smitten with a deep sense of shame by 
witnessing her own husband rolling under her feet, which 
Siva did in order to dissuade the Goddess from her further 
act of destruction. Sakti is Destroyer in both her capacities 
as the universal Destroyer of everything and as the des¬ 
troyer of all wicked souls that stand in the path of universal 
welfare. These wicked souls are the Demons and Danavas 
of the Hindu mythology. About these evil elements that 
interfere with the well-being and peace of the world. Lord 
Sree Krishna says, in the Gita, that for the destruction of the 
wicked ones and for establishing the rule of righteousness, 
He will take his birth again and again on the earth. 

The idea of universal destruction is also closely associated 
with the notion of the destruction of all moral evils that 
stand in the path of universal peace and progress. The 
great Goddess Kali, in one aspect, is the Destroyer of the 
universe and, in another aspect, the Destroyer of all evil and 
wicked elements that disturb the well-being of the world. 
Now, we have ventured to put a very humble interpretation 
to the incident of Maliakala rolling under the feet of the 
Goddess Kali. This representation, we think, not only 
denotes that Time is annihilated in Brahma, but also 
figuratively implies that divine mercy ever counteracts and 
interferes with His latent potentiality for universal destruc- 
tiou. Siva or God Bholanath is all-forgiving and all- 
forgetting. Divine mercy is ever ready even to bless the 
wicked : it is by their own perverseness that they invite 
their own destruction and death. Divine mercy is helpless 
to save them, for they will rush headlong to ruin. 

Again, we have ventured to interpret the expression 
of bashfulness in our own humble way. We are very often 
blind to this divine love that surrounds us like the mother’s 
love and often saves us from destruction and ruin. It 
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remains concealed from our distorted vision t which is all- 
engrossed with the sights of material objects. In our over¬ 
jealousness for material welfare and in over-anxiety for all 
material obstacles that may stand in the way of achieving 
our ends and in fulfilling our desires, we overlook the 
saving grace of God. This is, we venture to think, one of 
the reasons, that the expression of the Goddess is indicative 
of bashfulness ; our spiritual blindness turns us indifferent 
to this saving grace of God, so it fights shy to reveal itself 
to us. Again, the revelation of the Spirit in us is like the 
revelation of an extremely shy maid, very reluctant to reveal 
her beauty to the profane gaze of the world. God’s creation 
loudly proclaims its existence, but God remains hidden 
behind His creation. So Goddess Kali is shy to reveal 
Herself to us. We must, by our efforts and Sadhaua, make 
Herself reveal to us. 

God is ever unknown to us, but the Hindu Shastras 
declare, though unknown, He is not unknowable. By our 
Sadhana, moral and spiritual discipline, by Jnana (know¬ 
ledge) we can know or realise God. This rare incident is 
like the revelation of an extremely shy thing to us. This 
is, we think, one of the meanings that we may find in the 
expression of shyness of the Goddess Kali. Brahma, as if, 
is always shy to reveal Himself to us. 

(7) The central eye, or the eye on the forehead, indicates 
the eye of wisdom or knowledge. It is Juana or knowledge 
that dispels all ignorance and doubt about God, like 
physical light that destroys all physical darkness and 
illumines every object with its brightness. 

(8) The effulgence of her divine beauty illumines the 
universe. The beauty of the universe, the beauty of every¬ 
thing is the expression of divine beauty. It is divine beauty 
and every being that we love and admire in an object, 
which in itself has no intrinsic beauty of its own. The 
beauty of the universe and of every object in it is the 
reflection of divine beauty. 

This is what is figuratively expressed by the image of the 
Goddess Kali in the Tantras. Of course, we have, as briefly 
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as possible described the bioad outlines of the great image, 
without attempting in the least to go deep into the abstruse 
philosophical significance connected with it. 

“There was darkness in the beginning, let there be light 
and there was light/* so says the Book of Genesis in the 
Bible. We need not be harsh as Thomas Huxley in his 
‘Illogical Geology”, where he tears the Biblical account of 
creation into fragments by his cold logic. The theory of 
creation as given in the Upanishads can stand the scrutiny 
of strictest logic and science, and the Goddess Sakti, in one 
aspect, is the image of the beginning and end of the uni¬ 
verse. The origin of the universe, as well as of every 
thing, is dark, and its end is also shrouded in darkness The 
great Goddess of darkness or Kali alone can dispel this and 
can illumine the devotee’s heart. Once you are blessed 
with divine grace, all darkness melts away, and you become 
immersed in the ocean of light; you are carried away on 
the crest of the waves of light that surge all round you, and 
you lose yourself in the rapturous emotion of joy that defies 
all attempts of description and your spiritual darkness is 
removed by divine light, the light that was never on the 
land or on the sea. That was what Ramkrishna Param- 
hausa realised when the great Mother revealed herself from 
the stony sheath of the image, which Paramhansa worship¬ 
ped with rapturous devotion and love. 1 The divine transport 
and the rapturous emotion that the flashing image of the 
great Goddess awakens in the devotee’s heart, struggling in 
the darkness of doubt and despair, defy all attempts of des¬ 
cription. The great Sankaracharya, in his Ananda Lahari 
Stava, says that sweetness of grape cannot be distinguished 
and described by words, but may be perceived by. the tongue 
only. So it can only be realised by the fortunate devotee, 
who has been blessed with the Divine grace. Yet, it seems 
to us, that complex emotion that it arouses in the devotee’s 
heart is something akin, to the emotion roused by wild 

1 Vida Romain Holland's Life of Ram Krishna 
Paramhansa. 
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swans’ notes in the setting darkness of the evening, as 
described by the poet Rabindra Nath Tagore, in his Balaka, 
and we make no apology in quoting its translation by a 
distinguished professor of English, Rai Lalit Mohan 
Cliatterji Bahadur, M.A.: 

“The earth beneath me reels 
The very woods and hills 
Are in flight, passing on and on 
From isle to isle from th* unknown to 

the More Unknown !” 

As soon as the revelation occurs to the devotee, all 
hitherto-existing environment melts away in the Ocean of 
light and his soul takes its flight from the gross earth to 
Brahma or God in whom it becomes finally immersed. It 
loses its individual existence and becomes one with Univer¬ 
sal-Soul. 

The closing stanza is as follows :— 

“In my heart I seem'd to hear 
With myiiad birds in flight 
By day and night, 

From its nest another Bird had flown 
On some quest flora shore to shore unknown ! 

From countless wings this music thrill’d the sphere— 
‘Not here, not here, elsewhere, some other where !’ ” 

In ecstatic transport, the devotee’s soul soars from the 
dusty earth and loses itself in the Eternal Infinite—the 
Ever-great Unknown. 











CHAPTER IX 
Mysticism in Tantras 

Before discussing the subject proper, we shall deal with 
the significance of the term mysticism and some of its 
aspects and essentials. 

Mysticism should not be coufused with occult or mys¬ 
terious phenomenon, as it is sometimes done. In a broad 
sense it denotes a particular attitude of mind towards 
certain things of spiritual expeiience. It is hard to give a 
precise definition of the term, but from the cumulative 
experience of the mystics of mind the East and the West, 
of which we have record, it appears that the central fact of 
a mystic’s experience is an overwhelming consciousness of 
God and of their own soul. One of these characteristics 
that distinguish him from others is his burning love for God 
and a sense of solace and joy in contemplation. The mystic 
has got direct, immediate, first-hand, intuitive apprehension 
of God. He speaks w ith God as a person with a person, and 
not as a matter of belief. He is possessed of a gift of the 
faculty of intuition. Exercise of the intellect, feeling 
and will can make a philosopher of a man but not a 
mystic. Super-sensuous experience is also very common to 
a mystic irrespective of time or clime. He feels himself in 
His living presence, is charmed by His beauty, talks with 
Him, touches Him and even gets a smell of profound sweet¬ 
ness surpassing odour of the balsams and the aromatic herbs 
and flowers of the world. Some mystics have God vision 
and see with very eyes the Gods and Goddesses possessing 
various attractive colours and giorious attributes. 
Some hear the sound of cymbals, bell, singing of the birds, 
the musical note of the flute, humming of bees, blare of 
conchs, anahata nada which is the music of the 
spheres, etc. 

Let us see how mysticism differs from philosophy. 
While philosophy seeks to enquire into the reality of objects, 
to examine and analyse them to comprehend the thing-in- 
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itself, mysticism goes much beyond. Philosophy construes 
facts of our experience and attempts to arrive at reality, and 
the synthetic vision of thought endows reality with certain 
characteristics. But thought or philosophical reflection can¬ 
not fully exhibit the living character of reality, for reality 
in the light of philosophy is an object of intellectual com¬ 
prehension which is more to be understood than to be rea¬ 
lised or felt Therefore, sheer philosophical view of things 
lacks all emotional elements. So pure philosophy in the 
light of religion is more cold intellectual abstraction than an 
object of deep emotion. But it is the emotional content that 
is all-important in religion, and the emotional element may 
be said to be the vital breath of religion that keeps it 
alive. Herein mysticism comes in and scores a triumphant 
victory over cold philosophy. While the philosopher limits 
himself to its normal functioning and intuitions, the mystic 
wauts to grasp its growing ranges and its subtler expan¬ 
sions. Failing to make up the gap between self and not-self, 
the former are inclined to view the sections of conscious life, 
leaving its wide range untouched. The mystic, however, 
having the acumen to withdraw his consciousness from 
natural limitations can pass beyond mental constriction into 
the elastic life of the spirit. Mystics pay their attention 
towards the appreciation of the subtle turns in conscious life 
and the continuity of life and its expression in finer light of 
gradation through the sub-conscious, conscious and the 
super-conscious depths The method that is followed is 
that of introspection carried into the finer and higher 
reaches. The mystic is the self-experimenter. He is not 
fond of study and book-knowledge and lets the consciousness 
have its free course. His chief aim is to taste the joy of this 
freedom of conscious life by the removal of its limitations 
and ignorance. How mysticism acquaints us with the cos¬ 
mic ways and ends and releases us from the short way of life, 
is explained by Prof. M- Sarkar thus : “Though personality 
has been the chief basis or hold of mystical consciousness, 
the ideal has been the access of conscious life unfettered and 
cosmic in its movement. The cosmic depth of existence 
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with the free play of life has been the rock upon which 
mysticism fastens its anchor, the aspiration being the inti¬ 
mate acquaintance with the movement of life in infinite 
layers of existence. It is naturally this sympathy with the 
symphonies of life enjoyed in their vastness that makes 
mystical life a blessing and an attraction. Mystical life 
exhibits the unity of existence in a superior way; 
the details of existence are shown in the cosmic setting and 
it is this knowledge and its ways that human mind in its 
profound aspiration must discover as the demand of our 
being. The real value of non-attachment lies in affording a 
release from the insurgent ways of life and in intimating us 
with the divine ways. Non-attachment releases us from the 
dubious ways and opens out vista of wider stretches of life. It 
affords release from the mentalised ways of expression in art, 
history, philosophy and discovers new pathways of ex¬ 
pression born of extreme detachment. Mysticism in all its 
forms does not silence life and its creative expression ; in 
some form it emerges out with diviner synthetic note which 
pervades life. The mystical experiences are not cut off from 
our personal life. The personal here exhibits itself as the 
cosmical ; at least, the dimension of our being and feelings 
show their cosmical nature, for they ere elevated to a supra- 
mental plane where the character cf our experience changes. 
The limitations of our experience are withdrawn and our 
consciousness is released from its historicity and environ¬ 
mental setting. The opening of our consciousness on the 
higher levels does not mystify our experience, but shows its 
wideness and infinite modulations. It is indeed the privilege 
of dynamic mysticism to the vertical and horizontal expres¬ 
sions of spirit and to accept and to deny the details of exis¬ 
tence and to read them with cosmic meaning and signifi¬ 
cance. The conflict and discord are dissolved as soon as 
the access into the fountain-spring is attained. This is not 
a mentalised understanding but a direct seeing into the heart 
of things. 

“Dynamic mysticism here in India has taken its chief 
expression in Vaishnavism and in Tantricism Both of 
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them have a philosophic approach to Truth and in spite 
of the difference in the cast of thought, their unanimity 
lies in the emphasis put upon the dynamic aspect of exis¬ 
tence and upon psychic harmony of being as yielding final 
insight and access. A poise of being with complete detach¬ 
ment from the usual ways may be a necessity. It does not 
follow a philosophic understanding or contemplation but the 
psychic tremor of being. Dynamic mysticism relies more 
upon it than upon anything, for it reveals the mysteries of 
divine life which it is not passible for intellect to see or 
understand. The intellectual back-ground is necessary to 
equip the understanding but the psychic insight is 
required to enter into the mysteries of the spirit and to enjoy 
them- A psychic unfolding may give us more than what 
even we can imagine but without this dynamic mysticism 
full particulars and possibilities can hardly be followed and 
appreciated.” 

“Mysticism," writes Alexis Carrel, a Nobel Laurete, 
in his highest sense comprises a very elaborate technique, a 
strict discipline. It requires an elevation of mind towards 
God— w v.o is the source of all things, towards a power, a 
centre of forces. First., the practice of asceticism. It is 
impossible to enter the realm of mysticism without ascetic 
preparation, as it is to become an athlete without submitting 
to physical training. Initiation to asceticism is hard. W ho 
wants to undertake this rough and difficult journey must 
renounce all the things of the world, family and himself. 
Then he may have to dwell for a long time in the shadow of 
spiritual night. While asking for this grace of God and 
deploring his degradation and undeservedness, he undergoes 
the purification of his senses. He progressively weans him¬ 
self from himself. His prayer becomes contemplation. He 
enters into illuminative life. He is not capable of describing 
his experiences. When he attempts to express what he 
feels, he sometimes borrows, as did St. John of the Cress, 
the language of the carnal love. His mind escapes from 
space and time. He apprehends an ineffable Being. He 
is in God and acts with him.” 
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Mysticism involves an intercourse with the spiritual 
world, an awareness of it, which transcends the nonnal 
experience and is independent of the general religious con¬ 
sciousness of the community to which he belongs. There is 
a certain amount of universality in his mystical experience. 
All mystics teach the glories of God and of ecstacy in medi¬ 
tating upon Him or singing His name. There may be 
temperamental differences in them but there is no difference 
in the equality of their realisation. Sree Chaitanya spent 
his days and nights in reciting and singing the name of 
God. So great was his passion for Krishua that it 
consumed all his earthly passions. He felt not only an 
undercurrent of joy in his heart but the intoxication over¬ 
flowed his heart to all his senses. He was beside himself. 
He sang, danced, laughed and wept. His rapturous songs 
sung in accompaniment with the music of khols (special 
musical instrument) sent a thrill of joy to his hearers. His 
emotion was so-intense that he sang and danced like a mad 
man and often fell unconscious. A slightest reference to 
Lord Krishna whom he adored, in course of conversation 
with his companions, would stir the spiritual cord of his 
life and make nim instantly absorbed in bhava. His eyes 
turned inward, and he lost all knowledge about the exterior 
world. When he was absorbed in bhava (a particular 
feeling), he could sing the name of God; when he was 
half-unconscious, a stage prior to samadhi , he could only 
dance; and when fully abstracted and merged with his self, 
he was in a state of samadhi . Regarding his early religious 
life he himself has said that he got the instruction to recite 
the name of Krishna from his preceptor. Recitation of His 
name made him mad with joy. He could not restrain 
himself. This instilled first a spirit of devotion, which 
deepened in a short time to bhava (emotional feelings) and 
the latter developed into mahabhava —an insatiable desire of 
union with the Deity of his adoration, and finally maha- 
bhava turned into prema —love for God which is free and 
spontaneous. This prema is far superior to the four 
desirables for sadhakas , viz., dharma (religion), artha 
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(understanding of the sliastras), kania (fulfilment of desires) 
and inoksha (liberation). Liberation was considered by Sree 
Chaitanya as absolutely insignificant in comparison with 
the intensity of joy to be felt while a devotee was in direct 
communion with God. He says that the spiritual longing 
that remains indistinct and undefined in every human 
heart needs be cultivated for its own sake, without any kind 
of ulterior motive whether of liberation or of happiness. 
Sree Chaitanya acknowledges the value of calm meditation 
{shanta bhava ), of the submission of one's self to the service 
of God (dasya bhava), of considering God as one’s intimate 
friend (sakhya bhava) and the highest love in his opinion 
is to accept God as one’s most beloved lover without whom 
the very existence of life becomes meaningless. 

The great sages of India from the earliest time were all 
mystics and there are many such even now, whose ardent 

devotional fervour has lifted them to the highest spiritual 

plane. It is, however, a highly striking thing that most of 
the famous mystics of India within the last thousand years 
were Tantric saints. The reason for this seems to us to be 
the unique feature of Tantric Sadhana, which, as we have 
already remarked, utilises and employs all mental and 
physical potentialities of the devotee for the attainment of 
spiritual bliss. The Tantric form of worship is generally 
more absorbing than any ether form, as it tries to turn even 
all instincts and appetites of man for the cultivation of 
religion and for such moral and spiritual culture that may 
stand the test of all worldly temptations. Thus, Tantricism 
is apt to create a mystic temperament in its devotee. The 
greatest mystic since the birth of Sri Chaitanya of whom 
we possess any authentic historical account was a Sakta 
devotee of Bengal, whom Rainkrishna designated as an 
Emancipated Being from the very birth. The name of this 
great devotee is Ramprosad Sen who, it is said, ever lived 
in the living presence of his Deity, the Divine Mother of 
the universe. That he always lived in a deep spiritual 
transport is evidenced by his immortal songs which are 
unique in world’s literature for [their devotional fervour. 
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They are also unparalleled for their poetical wealth, happy 
imagery, flights of imagination, depths of thought and deep 
philosophical import. Their spontaneous flow, graceful 
ease, unaffected simplicity, unravishing sweetness and deep 
emotional fervour have rendered them quite unique in 
world's literature. No sooner than a song of his is sung, it 
sets the inmost chords of one’s heart, vibrating with the 
deep devotional ardour of a living faith which, for the time 
being, is generated by the song even in the most sceptic 
soul. Such is the wonderful power of Ramprosad’s devo¬ 
tional songs, that one need not at all be a Sakta to enjoy 
them. They express the noblest religious sentiments 
of man in general. 

Kamprosad Sen was born about 200 years ago and was 
a court-poet of Maharaja Krishna Chandra of Krishnagar 
(Nadia), one of the chief councillors of Sirajuddaula, the 
last independent Nabab of Bengal. Ramprosad Sen was 
a Vaidya by caste, one of the three highest castes of Bengal. 
But he made no distinction between man and man simply 
on the ground of birth. 

It was Ramprosad Sen who first expressed in Bengali 
the true spirit of the Tantras, explained their profound 
philosophy, and gave correct interpretations of many 
Tantric rites and mystic rituals, and strongly protested 
against their profane and wrong interpretations by the 
ignorant and immoral people. His songs are a living 
protest against popular superstition and prejudice. 
Ramprosad made no distinction between Saktaism and 
Vaishnavism. To him, Krishna and Kali were one and 
the same, exhibiting only the two phases of the Divine 
Lila. In one of his great songs, he sings : 

“Once Yashoda used to hug Thee on her lap, calling 
Thee Nilamani. Where hast Thou concealed that 
personation of Thine ?” 

Nay more, even Radha was but a part of theGreat 
Mother. Tho Divine Mother divided herself into two halves, 
sings the poet Ramprosad, one half was Krishna and the 
other half was Radha. “Half of thyself is accomplished 
T—14 
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Radlia, half male and half female” just like Ardhanariswara 
or Hara-Gouri. In fact, Ramprosad made no distinction 
betweeu Krishna, Kali, and Radha; all the three were 
the manifestations of the Mother for Leela. Nay more, 
Ramprosad, as a great Vedantist, sings : 

“Everything, Mother, is thy image/* 

Thus the great devotee, Ramprosad expresses the true 
spirit of the Tantric creed and Tantric worship, lu one of 
his immortal songs Ramprosad sings : 

Why dost thou worry thyself for nothing ? 

Just sit in contemplation, saying glory' be unto Kali. 

Pride is caused by worship with pompous rites, 

Thou shall worship the Mother secretly, and 

the world will not know of it. 

What need hast thou for any earthen, metallic or 

stone image ? 

Place the mental image on the pedestal of thy heart. 

What is the need of the offerings of rice and ripe 

plantains ? 

Offer thou the nectar of devotion and thy mind will 

be gratified. 

Why shouldst thou sacrifice a man, buffalo or kid ? 

Sacrifice the passions, uttering glory be unto Kali. 

What need hast thou of Bel-leaves 

or of the Ganges-water ? 

There is lotus of thousand petals in the body, offer that 

to the Mother’s feet 

What use hast thou of a lamp or a chandelier ? 

Let the light of knowledge burn day and night. 

Ramprosad says, what need hast thou of 

musical instruments ? 

Clap thy hands in joy, resting thy mind 

on the Mother’s feet. 

He was, indeed, one of the greatest cosmopolitausof men* 
Nay more, to him even the humblest creature was the child 
of his Divine Mother. In one of his great songs, Ramprosad 
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protests against the animal sacrifice before the Goddess 
Kali, saying : 

“Every creature is the child of the Mother ; 

The Mother never disowns any ; 

And in order to please that Mother 

Thou killest a kid !” 

Such was the spiiitual and moral alchemy of ardent 
mysticism of Ramprosad Sen, that could invest even the 
common articles of worship with a profound spiritual signi¬ 
ficance. Such a mysticism comes only from a very close 
communion with God, that enables the devotee to live ever 
in the transport of spiritual bliss and in the beatitude of 
spirit. Ramprosad was a Beera Sadhaka who considered him¬ 
self to be always under the protection of God and with his 
firm faith he was able to get over the worst type of fear. He 
went to the extent of meditating on dead bodies in solitary 
crematoriums at the dead of night when everything around 
was enveloped in deep darkness inspiring fearful thrills into 
the hearts of those who by chance had been placed in it. 
Like Buddha hunted by Mara, Ramprosad was first dis¬ 
turbed by fearful sights and sounds but ultimately he was 
able to overcome them by his strong will and concentration of 
mind and have a vision of the Mother of his adoration His 
experiences on this kind of Sadhana have been recorded in 
some of his immortal songs. He narrates how in the dead 
of night in a dark fortnight he was engaged in Sabasana , 
i.e. t took his seat on the dead body of a chandala (an unclean 
person). He was uttering the name of Kali and sometimes 
he sang l byom byonC with a particular movement of the 
cheek. He attempted to dive deep into meditation in that 
posture forsaking all fears. Suddenly there arose terrible 
sounds from all quarters and the entire atmosphere seemed 
to be heavy with the presence of supernatural beings such 
as bhutas , bhairavas and betalas . With crescents overhead 
and tridents in hand and wearing matted hairs dangling up 
to their feet and rolling coppery eyes instilling fear to the 
$eers, they appeared as terrible and frightening as the emis- 
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saries of death. They now appeared in the form of a snake, 
then in the form of a tiger, and then again in the figure of a 
gigantic bear. They occasionally burst forth into thunde¬ 
rous laughter to dissuade him from his purpose. Ramprosad 
closely clasped the feet of the Mother and tried to engage 
himself into meditation disregarding these sights. Ulti¬ 
mately he triumphed over these supernatural elements who 
being baffled in their purpose melted away. Ramprosad 
says in his song, “How can danger come to a person who 
is devoted to the Mother and always utters Her name. The 
mercy of the Mother is bound to descend on such a sadhaka 
who can conquer over the distracting factors standing in the 
way of communion with God* Threatenings cannot deter 
him from maintaining his seat on the dead body* The 
Mother ultimately comes to him with cries of ‘No fear, No 
fear. See, I am come, my son** The sadhaka is then im. 
mersed in an ocean of joy, unexperienced before. The fact is 
this that in such surroundings, tadhana is a matter of life and 
death. The sadhaka understands more than any body else 
that if for a single moment his attention to the Mother fails, 
he will be in the grim grip of Death. All considerations of 
the world then cease, the only objective being to be absorbed 
in meditation in the midst of these foreboding circumstances, 
and hence attainment of siddhi in one night is possible. A 
modern sadhaka has not to take his seat on a dead body He 
can consider his own self as sitting on his own body which 
may be deemed as dead. He has to suppress all desires and 
consider himself as an unembodied being. If the sense of 
physical body returns, the purpose of this asarxa is gone. By 
practising in this way even in one’s home, one can easily 
attain a high spiritual state. 

By his sadhana Ramprosad attained a stage in which a 
certitude arose in him that the worldly pleasures and wealth 
and even ostentatious pujas could not make a man truly 
happy in this life and hereafter. The Mother was the only 
boat to cross over the ocean of worldly existence, fathomless 
in extent. In one of his songs he makes a definite assertion 
that so long the/ivas are steeped in ignorance, they are to 
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make a clear differentiation between this and that, between 
the conscious element and the material world. But when 
true knowledge dawns, it appears that both of them are the 
manifestations of the Mother, who is the very essence of the 
Paramatma. To an uninitiated in this line all these will 
seem to be Greek, but he who advances progressively with 
a devoted heart for the supreme spiritual realisation is 
blessed with the vision of Mother. She is above Maya (above 
attachment) and is at the same time the sole cause of the 
world phenomenon and in Her infinite grace and mercy for 
the devotees presents Herself in a form as suited to their 
temperament and inclinations for their felicity. 

By his devotion Ratnprosad arrived at a mystic attitude 
which was unruffled by all fears of death. All doubts that 
spring in the human heart regarding the riddle of life and 
death were stilled in him for ever, in the cells of his physical 
frame. In one of his songs he says : 

“The road by which Death comes has been sealed. 

All doubts, of my heart have been severed, 

Four Sivas are keeping constant watch over me, 

Being stationed at the nine doors of my room, 

The Sakti that vitalises is confined in the room, 

Oh verily there is no cause of fear of death, 

The room rests on a prop supported by three strings, 

In the Saliasrar petal is Srinath holding out assurances, 
Ramprosad says this room is lit up by the Sun and the 

Moon 

They reside in the very heart by removing gloom.” 

The room represents the body and the nine doors are the 
nine orifices of the body, The prop stands for the spinal 
cord which is the centre of all sensations, The three strings 
are the three gunas, viz., satixoa, raja and tamas which 
are responsible for the creation, preservation and destruction 
of the universe. The sun and the moon imply the two nadis, 
ira and pingala which lie on either side of the tuiumna, 
the nodi for god-realisation- The four Sivas referred to 
stay at the muladhara, swadhisthana, bisuddha and ajna 
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chakras. The Sakti refers to the Kuudalini Sakti which 
rises from the muladhar up to sahasrai and then conies back 
in a rythmical flow. 

The closing years of Ramprosad passed in frantic 
communion with the Mother He always rolled in ecstacy 
at the sight of the Goddess Kali swinging this way and 
that, in the lotus of his heart, his mind being eugaged in 
setting the swing to motion. In rapture he sings that 
one who has the rare fortune of seeing the swing of the 
Mother, is verily in Her embrace He bursts out in joy, 
“Oh, a blue .cloud descends in the sky of my heart and my 
overpowered mind dances like a peacock meiril\. Thun¬ 
ders burst out with the sound of ‘Oh, Mother’ and Her smile 
is visible in the flash of lightning. Kike torrents from 
clouds, incessant tears roll down from my eyes and my 
Prana, like a cliataka bird is relieved from all thirsts of 
desire.” He dived deep in the ocean of the heart which 
is the receptacle of priceless jewels. Ramprosad says, 'Dive 
deep, if you will find the jewels.’ 

Another mystic is Ramkrislina Paramahansa of whom 
we have heard so much. His whole life was dedicated to 
the worship of God. In devotion he was as great as Sree 
Cliaitanya, losing all sense of the physical body and the 
external objects even at the hearing of sounds and narrations 
of the Was of Rama or of Krishna. He was a devoted 
worshipper of Goddess Kali who was a Living Presence to 
him. He would talk with Her, communicate to Her his 
feelings and take refuge in Her when in fear, like a child 
holding the apron of his mother. Both the Absolute and 
the Personal Ishwara were the objects of his adoration. He 
practised for some time essential teachings of all the reli¬ 
gions and has testified to truths underlying in all of them. 
He has thus taught toleration of all religions. Great 
devotees and intellectual persons of all communities gathered 
ronnd him and were inspired by his simple and reverential 
bearing, talks and emotions. His songs, which were very 
melodious and thrilling, were the objects of great admiration. 
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He passed liis days and nights like Sree Chaitanya in com¬ 
munion with his Deity, and in highly interesting talks with 
those who came to him for guidance and advice, in the 
shape of anecdotes and parables. In the evening, when 
theie was none about him, he would talk with his Deity 
like a child. He was a practiser of Nitya Lila Yoga, as he 
called it. He would remain absorbed for hours in meditation 
of the Absolute, eternal and unchanging, and would also 
meditate upon Ishwara with his glorious manifestations. 
Brahmajnana, in its true sense, he says, is the attainment of 
this Eternal One. But this stage is hard to attain. Sree 
Ramkrishna said that this stage cannot be reached unless 
one is purged of all worldly considerations. When Bliaga- 
bati was born in the house of Himalaya, she showed herself 
in various forms to Her father (Devi Bhagabat, 7/35-36). At 
this Himalaya expressing a desire to see Brahma, Bhagabati 
said that the only means of this was seeking the company 
of the holy by abandonment of all ideas of worldly posses¬ 
sions and sexual passions It is from the Eternal One that 
this sportive creation commences. Sree Ramkrishna, how¬ 
ever, refers to a stage higher than this, which agrees with 
the highest teachings of the Tantra. He says that there is 
a stage where the idea of many as well as of one goes off 
altogether, for so long as there is one, there are many. Here 
He is beyond comparison, He is neither light nor darkness, 
neither positive nor negative, neither existence nor non¬ 
existence. When the Sadhaka comes down from this plane, 
his mind feasts upon the diverse manifestations of Ishwara! 
At this stage it is quite clear to the Sadhaka that Ishwara! 
His Maya and the Jivas are all perceivable, and that it is He 
who has become all these out of the twenty-four tattwas. 

The way to God realisation, in the opinion of Sree 
Ramkrishna, is an ardent longing for God. The devotee 
sings the name of God who is Rasa (Nectar) and drinks it 
like a bee sitting on a lotus. When one revolves in his mind 
the name of God and His attributes, then one gains devo¬ 
tion. His natural inclinations cease to function as before 
and his sense-activities and sense-propensities desist from 
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operating. Ishwara, Rainkrishna has declared with 
emphasis, on more than one occasion, can be seen with these 
physical eyes. The Vedas have asserted that God is beyond 
the reach of words and mind, but this assertion, he says, 
must be taken in this sense that He is unattainable to one 
whose mind is attached to worldly things. He is Pure 
Mind and is cognisable by Pure Mind. When one’s mind 
is purified and cleansed by devotion, prayer and attendance 
on the preceptor, one can see Ishwara. Book-knowledge and 
knowledge of shastras are of no avail in this quest for the 
Infinite. Neither is it imperative to visit the sacred places, 
wear garlands of beads on the neck, nor to observe austerities 
and religious vows. These aie of some value to the 
beginners in Sadhana as stepping stones, but too much 
importance should not be imparted to them as the Sadhaka 
advances. To those who say that to understand Ishwara 
one has first to study the physical and biological sciences, 
Sree Ramkrishna retorts, ‘Why start at the wrong end ? 
Take Ishwara first and then you will understand that the 
creation proceeds from Ishwara First attain Him and if 
necessary you will come to know all other things, as you 
like. But when you know Him, all desires of knowing 
other things appear petty, and disappear for good. So 
long as a big man, expected to come, does not present him¬ 
self, there are desultory talks about him, but as soon as he 
is come, all attention is turned towards him and the talks 
that were previously going on stop automatically, so if your 
one desire is to see God, then why so much fuss about the 
world, creation, philosophical discourses on God. In this 
world one is born with the express object of realising God. 
Then why do you keep yourselves engaged in worldly affairs 
and in things other than God ? Yearn after Him, pray to 
Him with your whole heart. He is sure to hear your prayer. 
If one is impatient for God-vision and considers his life 
useless without it, it is clear there is not much delay for 
him to have the coveted vision. The essential thing in 
religion is to dive deep. People are afraid to do so, lest they 
may lose their mental balance and get mad. They should 
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know that the Sat-Chit-Ananda, the ultimate Reality, is the 
ocean of nectar. When one gets plunged in it, he is neither 
sunk nor perishes like a bee meeting death on sitting in a 
vessel of honey. Thereby he becomes immortal.*’ He 
further says, “By weeping even one can attain samadhi , 
because at the time of weeping the Ktimbhaka (a yogic 
operation) takes place cf itself, leading to the state of 
samadhi . Just as a devotee cannot live without God, so 
God also cannot live without his devotee. 

Now we come to the Tautric aspects of the teaching of 
Sree Ramkrishna who was initiated into mysteries of the 
Tantras by Bhairabi-Ma. We shall put down here in a con- 
cise form his teachings on the Adya Sakli-the source of pri¬ 
mal energy. According to him, the world is the manifesta¬ 
tion of Mother. Words of logic and reason move within a 
circle and cannot get beyond it. Only when one has a vision 
of God, he understands the truth and sees for himself that 
he has become both the animate and the inanimate worlds. 
Once Ramkrishna was worshipping the Mother in the tem¬ 
ple of Dakshineswara ; all on a sudden a new light dawned 
upon him. He saw that the Mother has become all these. 
The image was the Mother, the altar was the Mother, the 
utensils for the Pujali were all Mother, even the threshold, 
the marble slabs were verily the Mother. Everything in the 
Pujah-cliamber seemed as if steeped in the nectar of Sat-chit- 
ananda. Even the cat loitering about was the Mother and 
Ramkrishna fed it the bhoga meant for the Goddess It is 
only after attaining Him that it becomes crystal-clear that 
Ishwara is all these individuals and the inanimate things. 
He has become the twenty-four tattwas that constitute the 
universe. He is both within and without. So long 
one advances with reason as his only support, the world 
appears in one facet, but when one progresses with God as 
his main stay, He shows himself, and the same world 
appears in a quite different aspect. Ramkrishna also speaks 
of a higher state of consciousness to which we have already 
referred. We mean the Anandamaya state of the Tantra. 
When the Sadhaka advances, his self persists, he sees the 
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God-visions with his self separately existing. If the very 
self is engrossed, there is neither one nor two. It is the 
state of infinite beatitude and ecstacy. The legends of 
Siva show that he too stayed in these two states. 
Sometimes he is totally absorbed in yoga without even a 
flicker of self-consciousness within. He is then in samadhi 
and is Atmarama, enjoying the bliss of Self, knowing the 
Self as in sleep. But when He awakes from that state, then 
the idea of a self, separate from the Absolute Self, returns 
and at once He commences to dance crying, Oh Rama, Oh 
Rama’. Ramkrishna, however, like Ramprosad, being the 
son of the Divine Mother, yearned more for the sight of the 
Mother than for the Absolute Self. 

Ramkrishna says that Brahma is Rasa itself. It is for 
enjoying the sweetness that lies within that Brahma divides 
himself into two. In Vaishnava terminology it is known 
as Radha-Krishna and in the language of the Sankhya as 
Purusha-Prakriti Bikara. The attributeless thus assumes 
attributes for the spread of His Viswa Leela which is 
within Him. The consciousness—the Chit-Sakti—that thusr 
comes into being which, in Tautric parlance, is known as 
Maliamaya, spreads out and is transformed into twenty-four 
tatt'xas. The beings and objects all around aie like so 
many receptacles within every one of which resides the 
primal Sakti, in the shape of Kulakundalini and the six 
chakras. She is called Adya Sakti, above all attributes of 
femininity or masculinity. In this state Mahamaya devours 
Siva in a trite. Again, when the knowledge of the six 
chakras arises in Her, Siva emerges out of the thigh of the 
Mahamaya. It is then that Siva reveals the Tantras 

Ramkrishna further says that whatever is seen around 
is the manifestation of the cosmic energy of the Adya Sakti. 
The creation, preservation and destiuctioii—the animate and 
the inanimate beings—meditation and the meditator—devo¬ 
tion and the loved—all these are Her glory. There is no 
difference between Brahma and His Sakti. Just as milk 
cannot be thought of apart from its whiteness, fire cannot 
be conceived apart from its burning capacity, so Brahma 
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and His Sakti are inseparable. The Adya Sakti or Maha- 
maya encompasses Brahma. When the covering is with¬ 
drawn. one comes to know His original swarupa. Then I 
am you and you are I. As long as the veil of Maya lasts, it 
will not be correct to say,—I am He or I am the Paramatma. 
A ripple belongs to water, water does not belong to the 
ripple. As long as the covering is there, it is well to say— 
Mother, Thou art the Mother, T am thy son. This conscious 
energy in the shape of Mahamaya covers all in the veil of 
ignorance. It is said in the Adhyatma Ralnayana that when 
the hermits saw Rama, they prayed, ‘Oh Rama, do not 
overwhelm us by your Maya that enchants the world.’ When 
Maya is propitiated and allows passage, Brahmajnatia is 
possible. Rama, Sita and Lakshmana are going to the forest. 
Rama is in the front, Sita is in the middle, while Lakshmana 
draws up the rear. Sita intervening Lakshmana cannot 
see his beloved Rama. So as long as the veil of Maya 
hangs between Ishwara and the Jiva, the Jiva cannot enter 
the realm of Ishwara and be in His presence. 

Regarding the six chakras or centres of knowledge Ram- 
krishna says that there is much similarity between them 
and the seven lokas t v/z., bliur, bhuba, swa, ifiaha, jana, 
tapa and satya. The first three lokas correspond with the 
three chakras , viz , muladhara, swadishthana and manipur. 
Mind usually resides in these three planes. When the mind 
attains the fourth plane, which is anahata, the Jivatma then 
appears like a flame and the Sadhaka has a vision of illu¬ 
mination. He says in wonder—What is this, what is this ! 
When the mind rises to the fifth plane, he longs after hear¬ 
ing of the glories of God. This is the Bisuddha chakra . 
When the mind attains the sixth plane which is the Ajna- 
chakra , there is a vision of God, but God here is like a light 
enclosed in a lantern. You cannot touch it. There is glass 
between. Beyond the sixth chakra is the seventh plane. 
When mind goes there, it loses its existence, Jiva becoming 
one with the Paramatma. This is the state of samadhi. 
The knowledge of the body and of the outside world 
vanishes. All reasonings stop. When a Sadhaka reaches 
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this stage, a ceititude comes that he is the instrument and 
the Lord is the player the* eon. The Lord is the doer and 
all else are non-doers. It is through His will that the leaf 
moves The Sadhaka becomes boy-like. 

Such were all the great sages of India and such was 
Ramkrishna Paramhansa in our time. Ramprosad and Ram- 
krishna will ever be honoured as the greatest Apostles of 
the true tenets of the Tantra and of Tantric religion. In 
the lives of great saints like Ramprosad and Ramkrishna, 
we should seek for the true interpretation of the Tantric 
principles as they have been mostly expressed in cryptic 
language that very often hides their real meaning. It must 
be noted once for all that the Tantric form of religion tries 
to lead the devotee to the attainment of the highest moral 
and spiritual perfection that will triumph over all tempta¬ 
tions and worldly attachments and conquer everything that 
may stand in the way of the attainment of the highest 
spiritual bliss or emancipation. 

Tantric mysticism may be condensed in what is designa¬ 
ted as the very purificatory mantia to be uttered at the very 
commencement of the spiritual exercise, viz., Atma Tat- 
twaya Swaha, Siva Tattwaya Swaha and Sakti Tattwaya 
Swaha. This mantra is no less significant than the Brahma 
Gayatri of Brahmanism. We have already touched upon this 
point in an earlier chapter. There is consciousness in every 
being, be he small or big. The life-activities that occur are 
by virtue of the presence of this consciousness. This is the 
motive power that enables a being to know the objective 
world, to feel the sensations that arise due to the contact ot 
his senses with the worldly objects, and finally to be 
transformed and moulded in accordance to the nature of 
experiences gathered by such feelings. Thfe object of this 
knowing and feeling is to awaken the subject who will 
otherwise fall into slumber or 11011 -activity. This is not a 
new thing at all. Is it not our daily experience that when 
the impact of the outside world is gone or the mind stops to 
think, one naturally falls asleep ? The sensations thus end 
in the knower who is called the self as against the articles 
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known. The first stage in the Tantric mysticism is to have 
a knowledge of the Self within the subject. Again, the 
knower is in every being. When the Sadhaka utters Atma 
Tattwaya Swaha he is to see the Self as working in the sun 
aud the moon, air and the earth, in the trees and plants, in 
the men and animals, and even in the inanimate objects 
where the Self is not still, developed to the extent as in the 
animate ones. The Self is thus emanating his rays that 
ultimately constitute the solid crust of the material world 
and the physical bodies of the living bodies. The material 
world, as now apparent, vanishes in his eyes and seems to 
be a vast sea of consciousness with the individual selves as 
ripples thereon. This is also called Sukhasana of the 
Tantrics aud the Sunya, emptiness of the Buddhists. 
Acquirement of occult powers and siddhis is not possible 
unless the subject can thus abstract the self from himself 
and the material world. When this is done, the Sadhaka 
enjoys a happiness unrealised before. Bodily sufferings 
cannot then move him further. He finds himself as 
established in his self which is without birth, without 
end, and which is the essence of very existence, knowledge 
and bliss 

The second stage is to utter Siva Tattwaya Swaha, 
*. e , to realise that all these Selves which now appear as 
separate, are not really so but form a part and parcel of a 
Bigger Self of which the individual Selves appear like 
ripples. This is a stage above the Sankhya knowledge 
which simply implies the separation of the Self from the 
body. The Self now looks like One, like a garland of flowers 
knit together by a thread. This spiritual condition is perso¬ 
nified by Siva who is perfectly serene and composed and 
absorbed in himself. The Tantras contemplate upon Him 
as quiet, seated on padmasana, with the moon as His 
crown, with five heads and three eyes, all of which terms 
convey idea of completeness in himself. One who has left 
his properties outside cannot lie down in peace, nor can 
one enjoy happiness who is in want or whose desires are 
unfulfilled. At this stage the Sadhaka finds himself as 
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one having all his desires fulfilled and enjoy within his self 
the moonlight of having everything within him that mani¬ 
fests itself in the course of present, past and future times. 
Having all the objects within himself, he is in a quiet and 
placid contemplation of them. The eye does not see, the 
ear does not hear, etc. It is really the self that isthe actual 
seer, hearer, etc. Our senses being classified under five 
categories, namely, seeing, hearing, touching, tasting and 
smellng, the Siva of the Tantras is portrayed as one poss¬ 
essed of five heads His faces are also five in number, of 
which four are presented towards the four cardinal points 
and the fifth one is turned upwards, * e , turned inwards. 
Siva is thus the God of Detachment and being the self- 
effulgent principle from which the individual selves proceed, 
which are enjoyersof sorrow and happiness, birth and death , 
growth and decay, is himself Mrityunjaya, the Conqueror 
of Death. When a Sadhaka attains this stage, he has vision 
of the real subjective world in which he finds himself as 
holding up his entity in the course of time—Present, Past 
and Future. He sees himself in the Past, he feels himself 
in the, Present and he sees that in the Future he will also 
remain in tact. When utterir.g Atma Tattwaya Swaha, the 
Sadlruka finds his self spread in each and every object in 
space and by uttering Siva Tattwaya Swaha he finds him¬ 
self spread in the vast expanse of time and by such practice 
he feels the self as Changeless, Formless and Eternal on 
the one hand and constantly undergoing changes, assuming 
new forms and marching towards death on the other hand. 

The third stage is to utter Sakti Tattwaya Swaha which 
is meant to acknowledge the existence of a Sakti or power 
which sets Siva, the undifferentiated self into commotion 
and breaks the massive self to tiny individual selves always 
in motion and assuming new formations. Siva, as we have 
already seen, is a Yogeswara, is serene in his attitude and 
solemnly abstracted in his self. When His yoga will end, 
unless there is a power behind to rule over Him ? This 
Sakti is the Purushottama of the Gita which controls both 
the Skhara and Askhara and is the end of the Upanisbads. 
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The Tantrics call it the Adya Kali or Mahamaya as 
explained earlier in this chapter. It is she in whom both the 
Skhara and Askhara merge. In Tantric parlance it is said 
that Sakti devours the Great Siva and brings Him out again 
whenever She likes. This is a state which may be compared 
to sleep, when all our stnsations and perceptions are lost. 
If there were no power to awaken, the sleep would be but 
another form of death. Again, when we rise up, all our 
activities return and we take up the thread of our work. 
The Sadhaka is to worship this Sakti as Mother from whom 
he originates, in whom he has his being and in whom he 
will be finally merged, which denotes an identification of 
his self with the Mother. It is hard state to realise, and the 
mystic account of the Tantric Sadhakas that we have 
already offered, refers to this fact. 

The Sadhaka is to remain in this stage as a Mukta Puru- 
sha till the Great Mother in her infinite mercy takes him 
up, as She is the ultimate governor of the universe and it 
is at Her will that the universe is created and will be 
withdrawn into herself She is Kamakshya, the Goddess of 
Kama, from whom arise all desires and her counterpart 
Siva is Kameswara in whom all desires are fulfilled. So 
there is no question of rising above this plane, unless She 
wills it. 

Beyond this plane is the Anaudamayee, i e , the Goddess 
rolling in bliss, the chief Goddess of the Tantras She cor¬ 
responds to Brahma of Adwaitya philosophy. In Her, all 
ideas of self disappear, not to speak of the disappearance of 
the world. While the Adwaitya philosophy has laid stress 
on the static aspect, Tautra lays stress on the dynamic 
aspect which is represented by Her standing posture, stamp¬ 
ing one of Her legs on the self which She seeks to revive 
and the other one high up in the air, meaning thereby that 
the fruits of the actions performed by the. self are again 
absorbed in Her and kept up with loving care for re-distri¬ 
bution iu the next or future births. When the Sadhaka sees 
the Mother, one feels himself eternally at the feet of the 
Mother, drinking the nectar of Her vision, and attains a 
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stage where there is neither birth nor death. He may 
remain there as long as he likes or he may come down to 
the earth for the welfare of all. There is, therefore, no 
talk of the oneness of the Mother with the Sadhaka at this 
stage, and hence all conceptions that the need of worship is 
absent falls through. In a higher stage, which is not attai¬ 
nable by sadhana but by kripa ( meicy ) of the Mother, the 
Sadhaka loses his separate existence for good and becomes 
one with the Mother. The lives of all mystics testify to this. 
Sree Chaitanya, Ramkrishna, Ramprosad all experienced 
Brahtnajnana but liked to worship the Deity of their adora¬ 
tion as Personal Ishwara- 

The stages of sadhana in Tantra are briefly three. These 
stages have been elaborated in three cantos of Sree Sree 
Chandi, which is the grammar of all Tantras and combine 
in one the essence of the Tantric knowledge, just as the 
Gita is the essence of the Vedas. 

The Tantric knowledge is founded on a unification of 
Siva and Sakti who represent consciousness within and con¬ 
scious force which works through its three fundamental 
gunas, viz , sattwa, rajas and tamas by their power of crea¬ 
tion, preservation and destruction. In the womb of the 
Sakti-tattwa lies the seed of the world. It lies undisturbed 
there, so long as the Sattwa attribute preponderates ; but 
when the attribute of rajas ( works ) gets the upper hand, 
the seed sprouts forth into creation which again spreads in 
infinite variations. Finally, when the attribute of tamas 
predominates, the entire creation is withdrawn within the 
Mother, which in philosophy is called dissolution of the 
world. To a Tantric the existence is eternal sometimes in 
a manifested condition and sometimes in an unmanifested 
way- The Sakti is not unconscious and the Knower of Sakti 
is termed Siva who is an emblem of pure undifferentiated 
self. Siva is without action, without growth and changes, 
without coloration and is ever existing in quietude and 
beatitude. He is Mahakala, i.e., in him the present, the past 
and the future are merged. Kala proceeds from Him but 
He is not influenced by Kala which is the cause of birth 
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and death. It is to satisfy Mahakala that the Sakti brings 
out the constantly changing world phenomenon, and when 
Mahakala is propitiated, there is no more work of limitation 
or covering up by the Sakti. The two are united in one. 
nay, in an undefinable state which is designated by the 
Tantrics as Anandamayee, the stage of supra-happiness. 
When She rises up, the first idea that appears is I am Brah¬ 
ma, *•<?., I am cognisant of the great power that resides 
within. This is known as the Sattwaik stage. Then there 
is a desire in Her to display the forces that lie dormant and 
see again the surging of these forces and enjoy thereby. 
This is called the Rajasik stage where consciousness is on 
the point of being divided into two, viz., infinite conscious¬ 
ness and infinite force, or into Radha and Krishna as the 
Vaishnavas say, to relish the rasa that lie in each other. 
Finally, the infinite force and infinite consciousness, being 
inadequate for the purpose of realising the detailed rasa, 
they spread out into time and space, the time being inhabited 
by taninatras and the five organs of knowledge and the 
space being inhabited by the tattwas of sound, touch, form, 
taste and smell and the five organs of action (Karmendriyas). 
Then the field is laid for the creation of the Jivas and the 
world with their limited consciousness and limited capacity 
of enjoyment. While in the process of enjoyment, the 
Jivas undergo changes and ultimately meet death. The 
seed of the Rajas is so powerful that with death there is no 
cessation of creation, just as after sleep there is re-awakening. 
The Jivas and the world are only re-born to enjoy afresh 
and die until finally they know themselves. It is only 
when the subject knows himself that he becomes one with 
the Supreme Being and is released for good from the 
sufferings attendent with births and finally attains the 
highest stage of spiritual bliss. 
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CHAPTER X 

Tantric Symbol And Practices 

The Tantras make an extensive use of mystic symbols 
which are very often liable to be misinterpreted. We have 
called them mystic because they help the devotee to be in 
close communion with the Deity, which is the true signifi¬ 
cance of mysticism. Whether they help or not is to be 
found out by practice. No amount of literary discussion 
can prove or disprove their truth. Again, there are many 
practices which are so much loaded with details that their 
significance, if there is any, seem to be lost. 

First, the conception of the Tantric Deities who are 
good many in number, appears at first sight to be incongru¬ 
ous. Some have two hands, some four, some six, some eight, 
some ten, some thousand. The hands are again placed in 
different positions, in different attributes. They often hold 
different weapons and auspicious articles. Some of them 
are in standing postures and some are in sitting postures 
and some have one leg dangling and one leg crossed. 
They are differently coloured. Tantras lay down in very 
detail the construction of the image, and are very particular 
about this. 

The Tantric conception of image is a visualisation of an 
idea or a particular Sakti whom the Tantric worships. 
Just as an artist who has to portray famine on canvas per¬ 
sonifies it, gives it a terrible monstrous figure on a back¬ 
ground of a wasteland, laid barren by burning sun with 
trees bereft of leaves and spread over by the dead and dying 
men, women and children with emanciated figures and 
scantily dressed in the last throes of life crying for food and 
drink, so a Tantric gives a concrete shape to the Deity he 
worships. Let us attempt to explain our point from the 
well-known figure of Kali. As we have already pointed 
out, Kali of the Tantrics is only another name of the 
Brahman of the Brabmanical cult. If one takes into 
account the various attributes of Brahma and endeavouTS 
to give it a symbolic shape, it will assume the figure of Kali 
in its every detail. Brahma is inscrutable, without attribute 
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and beyond the reach of the mind and words. Kali has 
therefore been painted naked and dark in complexion which 
hides within itself the power which creates, sustains and 
destroys the universe. Modern physics also corroborates that 
all the colours combined together will annul one another 
and give a dark effect. From coal, says the chemist, quite 
a large number of shades of colours have been separated. 
The dhyana mantra of the Goddess Kali speaks of her 
complexion as ‘Mahameghapravan Shyaman tatlia chaipa 
digambarim’ meaning thereby Kali is of the complexion of 
dark clouds surcharged with ^impending showers and She 
has all the quarters of the heaven as her covering. Another 
important point in the image of the Kali is that She takes 
her stand on the breast of Siva, or, to be more precise, She 
plants one of her legs on the breast of Siva while her other 
leg is a little over His thigh. The two legs stand for forces 
of manifestation and unmanifestation. When Brahman, in 
whom the seed of very things of all times resides, contem¬ 
plates to manifest Himself, the first thing that emanates is 
the Self, which is another name of Siva, the emblem of 
self-consciousness. The Tantric conception in this regard 
closely follows this idea. Kali is seen to stand over Siva, 
which means, without self-consciousness Kali cannot proceed 
a step. All her steps are on the breast of Siva, who is also 
represented as Mahakala—comprising Past, Present and 
Future. By the pressure of Her leg on Mahakala, the 
Present issues out from the Past and by Her other leg She 
withdraws the Present within Herself to come out again in 
future. In this way every detail of the image enshrines a 
high spiritual idea, meditation of which illumines the heart 
of the Sadhaka. 

To take another instance, Durga has a yellow colour, 
which stands as an intermediate colour in the dispersal of 
light that takes place when white rays of the sun are allow¬ 
ed to pass through a prism. On one end is violet, merging 
on black, in the middle is yellow, while red occupies the 
other end. In creation, this is very suggestive. The rea 
represents the rising sun, the symbol of manifestation while 
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the violet means’the end of creation and yellow occupies a 
position between creation and destruction. Hence, is it not 
scientific to portray Durga, the Great Mother, in yellow 
colour ? The toe of Her left leg is on the Asura. Is it not 
a fact that there is a power within us which keeps us 
who are asuras by nature, active. Her ten hands represent 
the ten senses. The weapons denote the attributes of 
the Deity and her posture reminds the Sadhaka of the 
immediate activity of the Deity. 

The Yantras, in like manner, represent the ideology of 
the Sadhaka. A Tantric can worship without the image 
with only a ghata a water-pot covered with foliage of 
mango leaves and a green coconut with the stem painted 
with vermilion, but never without a Yantra. The Yantra is 
pointed in front of the image and various coloured powders 
are spread over it. We give below two figures, viz., Kali- 
Yantra and Krishna-Yantra. Their patterns and the letters 



Krishna Yantra 


and words inscribed within the very many crevices or dalas, 
as they are called, are indicative of the ideas they are meant 
to convey. For example in the Krisha-Yantra there is first 
a sat-kona, which means one triangle intersecting another 
triangle in an inverted position, inscribed in a circle. The 
symbolic name of the Deity is given in the spaces within 
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the circle but outside the sat-kona. Within the sat-kova is 
given bija-mantra of the Deity. This is circumscribed by 
eight petals of the lotus within which are inserted 

5T*r. WT^flS 

immn wiww mi f?* *§T*T and the 

Gayatri mantra, viz ., cfTTR^m 

?nfts 5 HF I Again, outside the petals are the letters 

of the alphabet from to Outside the letters are the 
doors and minarets of the structure where the Deity resides. 

It will be too long and intricate to give explanation in a 
nopular treatise like this of all the points. The details are 
too many to be put in writing and hence these are to be 
learnt from a preceptor. The central idea in the Yantia 
may be put in a nutshell thus : The temple of the Deity is 
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surrounded by buildings and Kalpa treep. The temple is 
supported on pillars. There is an altar within, on which 
resides the Deity in all His effulgence served by wives and 
attendants. On the outside are the gods and goddesses 
witnessing all these. 

Nyasa is a practice which is liable to be misinterpreted. 
The universe proceeds from words, which are the combi¬ 
nations of the letters composing the alphabet- These are 









I II 




lift I 


126 TANTRAS : THEIR PHILOSOPHY A OCCULT SECRETS 

really the creative forces which make the universe. The 
Tantras regard them as the Matrikas and worship the 
power contained in each. Now the physical body of the 
Sadhaka seems to be apart from consciousness and conscious 
forces working within. The eye derives its power of sight 
from within, similarly the other senses derive their powers 
from within. These powers are different and have all got 
different names. Can there be anything without a name ? 
A name and the object it stands for are closely related. 
When one thinks of the sun, i.e., names sun, the idea of the 
physical sun at once flashes before the mind. The Tantrics, 
therefore, describe the letters as symbols of elemental forces 
which again combine together to produce a multitude. Now 
the Tantrics while practising Nyasa, have to forget their 
material existence and think that such and such letters, i.e., 
forces are working at such centres. Every force though 
working everywhere has a centre, viz., the centre of sight is 
the eye. By such practice the whole body seems to be 
surcharged with force tending towards identification with 
the Deity. 

Nyasa is of different types and also varies with the Deity 
of adoration. The most common of them are : Anga Nyasa, 
Kara Nyasa, Pitha Nyasa, Matrika Nyasa, Chandramauli 
Nyasa, etc. 

Japa is another mystic practice which is highly eulogised 
in the Tantras. Japa means repetition of the bija-mantra as 
given to the Sadhaka at the time of initiation. Repetition of a 
mantra, unless received through a preceptor, is said to be 
ineffectual. Every thing appears mysterious to an uniniti¬ 
ated- The mantra, to the Tantrics, is the Deity itself, just 
as to the Vaishnavas, the name and the named are one. 
Mantra is not to be reckoned as a bundle of loosely federated 
and unmeaning letters but as revealed to the Rishi in the 
hour of his profound illumination. The idea running 
behind japa is that just as a gramophone Teeord when made 
to vibrate correspondingly gives out the sounds recorded in 
it, so the mantra which is the concentrated symbol of 
' realisation when received from one in whom the mantra is 
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conscious energy, when repeated by a Sadhaka,* elevates 
him to the same tune and becomes ultimately revealed to 
the adept Sadhaka. These mantras are eternal and possess 
wonderful capacities. 

To elucidate this point further we quote below the ob¬ 
servations of a learned writer on this point as they very 
aptly, and at the same time quite briefly, describe the cardi¬ 
nal features of Tantric Sadhana.—“The Hindu Rishis dis¬ 
covered the great energy ( Birat Sakti) which is the source 
of creation, and Nada, Prana, Sabda, etc , are only synoui- 
mous for that Cosmic Energy. This Sabda or Nada, as 
Cosmic Energy is the soul of this universe, and, as the breath 
of living beings, constitutes their life. This Nada or vibra¬ 
tion is the source of the universe and, as illumination, is also 
consciousness This gross form of Nada supports the things 
of the universe as their soul, and its subtle form, again, is 
represented by the Absolute Goddess ( Parameswari) as 
Chinmayee Kali. The Hindus attempt to realise the subtle 
fornr through the gross one and to reach illumination by 
generating the corresponding vibration. The recitations of 
the name of God, all aim at awakening illumination through 
vibration. 

“The Tantras explain clearly that Chit and Sabda, illu¬ 
mination and vibration, reach two parallel aspects, the sub¬ 
tle and gross forms of the same thing. Nada or Sabda is 
the very first manifestation of Chit and just adjacent to it. 
The external things and their shapes are materialised forms 
of vibrations, and in them the Chit becomes mote latent 
and hidden. In Nada or vibration, the Chit is not so materi¬ 
alised, but retains much of its fluidity, and it is because of 
this fact that it is easier to awaken the Chit element in and 
through vibration ( Nada) than through external things 
and fornis- 

"Nada is really intermediate between Chit and Sabda, 
neither so solid as external things nor so fine and absolutely 
immaterialised as Chit. The utility and efficacy of Nada 
Sadhana cannot be overestimated. It is the invaluable dis¬ 
covery of the Tantras and the priceless gift to the world, 
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that Vibration (Nada) and illumination (Jnana ) are two 
parallel manifestations of the same Cosmic Energy or Sakti 
and that, as such, the one can lead to and awaken the 
other without fail. The vibrations can be easily got hold 
of in the forms of breath ( Prana ) and Sabda ( Dhwani), 
and Chit can be realised through them, which by itself 
eludes the grasp of even amongst the most discriminate and 
intelligent men. ( Yamala Tautra ). 

"The Dhwani or Nada acquires immense strength when 
joined with Susumna Nadi, which is supposed to be the 
central nerve of the nervous system. The Susumna is really 
the point of harmony and is represented to exist intermediate 
between the ‘Ida' and ‘Piugala’ on the left and right respec¬ 
tively. It is the nervous or physical counterpart of synthe¬ 
tic and harmonious thought. As thought attains great 
strength when this synthetic point is reached, so also does 
sound gain immensely in strength when the point of synthe¬ 
sis, which is marked by a peculiar resonance, is reached. 
The rhythmic and harmonious sound is the nearest and the 
most immediate physical expression of Chit or consciousness 
and is thus expected to awaken illumination. Much stress 
has been laid upon the Susumna in the Tantras. The 
mantras which remain mere dead letters so long they are 
not uttered with Susumna joined unto them, acquire 
wonderful powers as soon as the Susumna joins with 
them. ( Tantra Sara ). 

“The gross body is to be harmonised through regulated 
physical postures ( Asana ); the internal vital processes are 
to be harmonised with regulated breath ( Pranayama ) ; the 
higher cerebral centres are to be harmonised through regu¬ 
lated sounds with Susumna and the mental processes are to 
be harmonised through meditation (Bhavana) and thus 
harmony in the physical, physiological and mental spheres 
has to be attained in order to prepare the proper pre-condi¬ 
tion for spiritual realisation. In fact, thought, sound or 
vibration, and motion are but the three principal factors in 
creation and they represent the three stages of the same 
energy in chree different planes. That there are points of 
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harmony in thought, harmony in sound and harmony in 
motion is clearly perceptible, though their location in the 
nervous centres has not yet been scientifically traced The 
Tantras found in the harmony the secret of all realisation, 
and preached a method that sought harmony in all planes 
and sides of existence. Harmony lies in the middle of two 
extreme, and the Susumna also lies between the two ex¬ 
tremes Ida and Pingala. In one word, Susumna is harmony, 
and to discover this reconciliatory meeting point ( Sandhi) 
or the point of synthesis or ‘Susumna’ is everything that 
seems to be the central aim of the Tantric mode of Sadhana. 

“The Tantra recognises three stages of Sadhana and 
marks out five sub-divisions ot the entire course of disci¬ 
pline. The three stages are purification (Suddhi), Illumi¬ 
nation (Sthiti) and unification (Tarpana), corresponding 
roughly to Karma, Bhakti and Jnara. The five sub-divisions 
are ablution (Snana), gratification /Tarpana), meditation 
(Sandhya), worship (Puja) and complete self-abnegation 
(Homa) Snana and Tarpana (purification of body and mind) 
prepare the Sadhaka for the next stage. Meditation and 
worship (Sandhya and Puja) of the Divine become possible 
when a divinity is earned through prior purificatory process. 
‘Only the divine can worship the Divine.’ (Worship of Siva 
who represents absolute purity and goodness as all white, 
is only possible by a heart free from all impurities). The 
next stage is the stage of complete self-surrender and 
absolute merging. This is the stage of unification and is 
described in the Bhagavad Gita by the word Visatay 
(XVIII.—55) i.e., enters or merges into one. This is what 
is signified by Homa, the culminating process in Tantric 
Sadhana. The Jiva Sakti, which, through purification, 
previously attained an element of divinity and became Deva 
Sakti, now becomes identified with Siva Sakti. Then no 
distinction between the worshipper and the worshipped 
remains. The Jiva Sakti lies dormant’ at the root of the 
spine (Muladhara) and passes through the gradually higher 
and higher centres in the base of the penis, navel, heart, 
throat and forehead to the cerebrum. The controlling 
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cerebral centre is Parama Siva- The Susumna is the 
innermost nerve-current that joins the lowest and the highest 
nerve centres, the Jiva and the Siva. The bondage of the 
individual consists in his being determined by the lower 
nerve centres! Liberation, again, happens when the highest 
centre controls and sub-ordinates all the other lower centres. 
The conscious working at the higher centres, the definite 
turn from the control of the lower self by the Higher is, 
perhaps, what is signified by the awakening of the 
Kundalini Sakti. 

“The Tautra prescribes different methods and rules for 
the conduct of life for men of different equipments and 
capacities. It distinguishes three classes of Sadhakas in 
order of merit, viz., the Pasu, the Vira and the Divya. The 
V.ira is not only allowed but is definitely instructed to include 
such things as wine, meat, etc., as articles of offering to God. 
The Pasu is not allowed even to touch or have a sight of 
those things. 1 The method prescribed for the Vira is more 
risky than holding a snake. The Divya Sadhaka need not 
undergo the trials of the Vira Sadhaka. He does not require 
the help of external objects for rousing spiritual sentiments 
and the meditative mood emerges spontaneously in him. 

"The Tantras again mention different kinds of Acliaras 
for different classes of Sadhakas at different stages of their 
development. Vedacliara which forms the first and the 
lowest stage, comprises the Vedic rites that are to be strictly 
practised. Kulacliara is the highest stage which does away 
with all rules and injunctions of the Shastras. For the 
Kaula there is neither any Vidhi nor any Nishedha, neither 
merit nor demerit, neither virtue nor sin. 

“When we remember how the Tantra recognises three 
distinct types of Sadhakas according to their respective 
capacities and temperaments (Adhikara) and also how it 
combines within itself, Karma, Bhakti and Jnaua and 
follows the philosophy of the Upauishad, the karma of the 
Vedas and the Upasanas of the Puranas and how it shows 
us the entire course of spiritual discipline beginning with 


1. Kulamava Tantra. 


































TANTRIC SYMBOL AND PRACTICES 


131 


the lowest physiological process and ending with the sub¬ 
lime philosophical intuition, we ought to have no hesitation 
in declaring that the Tantras sum up all the important 
features and elements of Hindu Sadhana.”—Philosophy of 
Hindu Sadhana 

After all these it will not be proper, as we have 
already observed, to take the Pancha Makaras, the five M’s 
beginning with Madya, Mansa, Matsya, Mudra and Maithuna 
iu their literal senses. The Tantras have indulged in 
sandhya language with double meaning on many occasions. 
These were catch-phrases to the common people in the old 
days when the society was still in the making. The later 
Tantrics have termed them as symbolic oiyogic processes. 
The terms are reflections of the amorous raptures of the 
mystic Sadhakas whose joy resembles that of a lover 
meeting her beloved after long waiting. 

The simple meaning of these terms follow : 

Madya is the nectarine stream issuing from cavity of me 
brain where the soul resides. 

Matsya means the suppression of vital airs. 

Mansa is the vow of silence. 

Mudra means inter-weaving of fingers during religious 
wo:ship. It is a physical process that is calculated to 
enhance concentration of the worshipper. 

Maithuna is meditation on the acts of creation and 
destruction. 

Meditation about one’s self resolves itself into three main 
enquiries What ami? Whither shall I go ? What is 
my end ? Reflections about these questions naturally lead 
to the contemplation about creation, cognito ergo sum can be 
properly understood only in relation to the creation of the 
universe. In fact, the philosophy of Self is intimately 
connected with the Philosophy of the World and the 
Philosophy of God. One naturally leads to the other two. 
Now, the Tantras hold that creation results from the union 
of Purusha with Prakiiti, which has been figuratively 
expressed in the Phallic symbol of Siva, the emblem of 
creation. If we leave aside a few exceptions, the whole 
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world of living things is the offshoot of sexual creation. 
A sexual creation is only a very rare exception where the 
propagation of the species takes place by the fragmentations 
or divisions of living cells or by the fusion of male and 
female gameta lying in the same organism. But they 
seldom meet our eyes. Hence a man is apl to think about 
the origin of life as an act of sexual creation* This empiri¬ 
cal knowledge about creation, on the ground of analogy, 
has been extended to the creation of the whole universe 
which has been figuratively expressed as the fruit of the 
union between Purusha and Prakriti. Tantras have ex¬ 
pressed this union in the esoteric figure of the united 
Phallic symbol of Siva and Sakti (Purusha and Prakriti) 
united together, the emblem of creation. Maithuna too 
contemplates about the wonderful origin of creation and its 
final end. Coition is a provision of nature for creation. The 
Tantric creed implies that the act of coition should be 
viewed and practised only as an act of creation (with which 
instinct every creature is born) for the sake of multiplying 
oneself and not merely as a vehicle for the gratification of 
lust. That is still the cardinal principle of Hindu marriage, 
f.e., for begetting issue. 

Agamsara thus explains the Pancha Makaras 

( 1 ) Madya— 

“Somadharakshared Yastu Brahmarandhrad Varanane 

Pityanandamayeem tarn Ya Sa Eva Madya Sadhaka. 

If a man drinks the nectarine stream that issues from the 
cavity of the brain, he is filled with joy. This is Madya 
or wine* It stands for the yogic process of bhuta suddhi , by 
which the Sadhaka turns inwards and unifies the 
Kundalini Sakti which is lying dormant at the Muladhara 
with the Parama Siva who is at Sahasrar. 

( 2 ) Mansa— 

Masabdad Rasana Jnaneya Tadangsan Rasanapriyaae 

Sada Ya Bhakhahayet Devi Sa Eva Mansa Sadhaka. 

The word Ma means a tongue from which proceeds 
words. One who always feeds on them is called a worship¬ 
per of Mansa. That man is really yogin who has controlled 
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his speech. Our thoughts are also so many words expressed 
mentally. Hence Mansa is Pratyaliara, ie. t withdrawal 
from world phenomenon. It may also mean khechuri mudra 
which prescribes the raising of the tip of the tongue to the 
palate. 

( 3 ) Matsya— 

Ganga Yamunayormadhye Matsyau Dwau Charata Sada 
Tau Matsyau Bhakshayet Yastu Sa Bhabet 

Matsya Sadhaka. 

Two fishes are always moving about between the 
Ganges and the Yamuna. He is the worshipper of fish 
who eats them up. Both the Ganges and the Yamuna 
represent the two nerves Ida and Pingala. The two fishes 
represent respiration, drawn in and sent out. So the 
worshipper of fish means one who has suppressed his vital 
breaths. This is Pranayama by which the desires of the 
flesh are overcome and the Sadhaka enjoys a quietitude 
unrealised before 
(4) Mudra— 

Saliasraree Mahapadme Karnika Mudritacharet 
Atma Tatraiva Deveshi Kevalam Paradopainam 
Suryyakoti Pratikashani, Chandrakoti Sushitalam 
Yashya Jnanodaya statra Mudra-Sadhaka Uchyate 
Ativa Kamaniyamcha Mahakundalini Yutam. 

On the great lotus of a thousand petals situate on the 
head resides the soul. Though it is like millions of suns 
in effulgence, it is like so many moons in coolnes§* This 
Supreme Being is extremely charming and is accompanied 
with Kundalini Sakti. One who acquires the knowledge 
of this charming soul is the worshipper of Mudra. This is 
the yogic state of Dhyana, when the mind is fully impressed 
with the idea to be realised,. 

( 5 ) Maithuna— 

Maithunam Paramatattwam Srististhityantakaranam 
Maithunat yayate Siddhi Brahmajnanam Sudurlabham. 
Cohabitation is at the root of creation, preservation and 
destruction. It is regarded as a great principle in the 
Shastras. It achieves all ends and confers the most 
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difficult knowledge of Brahma. The esoteric meanmg ot 
Maitlmna in the sense of yogic process is Samadhi nd th 
Sadhaka forgets himself by the recitation of the pnncip 
attributes of God and contemplation about the creation an 

In" another Tant.u the esoteric meaning of the 

Panchamakara is thus explained :-Matsyaor fisl 

which washes away the dirt of attachment, lays down the 
route to Moksha or emancipation and destroys eig 1 - 
miseries- Mansa or meat is what produces auspiciousness 
or joy and is dear to the gods. Panchamakara is li y 
very life in all worships. Without it no one can recite the 
Mantra with self-abnegation and so he cannot achieve 
success. Joy is the great Bralima and Panchamakara 

CX ^It must'be admitted that wine, meat, fish and women 
b ; ects of great temptation. Ramkrishua said, if a wor- 
sC tn overconre the Cl of the flesh, .he rood ,o eter- 
nal bliss is clear to him. It is not at all an easy affair for a 
man to have a young beautiful damsel before him and wor¬ 
ship her for a considerable length of time with articles of 
offerings as a goddess without feeling the least lustful im¬ 
pulse within himself. He is to take a sip of wine after dedi¬ 
cating it to the Goddess, which is a long affair. He takes 
it not for intoxication but for concentrating his mind on the 
object of his devotion. He is to take meat and fish not be- 
cause they are palatable, but because he must be in good 
health for performing religious rites. Thus we find that 
in Tautric form of worship, a worshipper is to approach his 
‘od .ht .gl. diverse objects of pleasure. He is to rel.nqmsh 
h* desire and even his own self and employ the various 
of enjoyment as instruments for the attainment of 
spiritual discipline. Let us conclude our remarks on he 
subject tcith the observations of ttco famous Tantras on this 

n ,s written in the Kularnava Tautra .-"Imposed on by 
false knowledge many labour under the mistake that they 

mly acquire piety by drinking wine. etc. 1. is them unstake. 
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If by drinking one could attain to spiritual consummation, 
all drunkards would have done the same. If by taking 
meat one could have acquired piety, then every man could 
have been pious. If by cohabiting with a woman, one could 
have attained emancipation, it would have been easy for 
every body. Useless drinking is accompanied with all the 
evils described in the Vedas; it is a great sin. Even to 
smell such a wine is iniquity. Every sort of wine is to be 
avoided by the twice-born. Even if one accidentally casts a 
look on wine, he should look at the sun. If by accident he 
smells it, he must practise pranyama Thus useless drink¬ 
ing has been prohibited in the Tantras. The Tantric form 
of Sadhana permits the use of wine for spiritual purpose for 
bringing about concentration of mind. One cannot offer 
anything with an impure heart to the Deity. We should 
purify everything and offer it without any low selfish desire. 
Gratification of animal appetites is not the object of Tantric 
worship.” 

The Mahanirvana Tantra goes further :— 

“During the supreme prevalence of the Kali, when the 
householders’ hearts will be deeply attached to their house¬ 
hold objects, Madhutrayam, should be used in lieu of the 
chief Tattwa, viz., 'wine. Milk, sugar and honey are known 
as Madhutrayam. Considering them to be equivalent to 
the libation ( of wine ), the worshipper should offer them to 
the God. Those born in the cycle of Kali, being naturally 
of limited intelligence and lustful proclivities, cannot recog¬ 
nise women to be manifestations of Sakti. Therefore, O 
Parvat, for them the contemplation of the lotus feet of the 
Goddess and the reiteration of the Mantra appertaining to 
their respective tutelary gods, have been prescribed in lieu 
of their practising the Tattwa or Maithuna.” Mahanirvana 
Tantiam, Chap VIII, Slokas 170—173. 

These terms, viz., the Pancha Makaras, are in sooth 
intended to denote a progressive course of sadhana leading 
to the realisation of the absolute self. The first of the 
terms, viz., Madya, means a turning within from the out¬ 
side, the erstwhile field of one’s activity. Being ait off from 
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the consciousness within, a Jiva finds himself miserable and 
a creature in the hand of the world phenomenon which has 
tremendous influence over him Physical and natural 
phenomenon stand as great impediments against the realisa¬ 
tion of his desires. For a moment he turns inwards and 
takes his seat on the shore of the ocean of consciousness. 
He sees that he is born in this consciousness, lives 
in it and ultimately when he dies he is lost in it* He enjoys 
a tranquillity and peace of mind, never experienced before. 
But the serenity of his mind is being occasionally disturbed 
by thoughts of various kinds which flash through the 
mind like lightning electrifying the atmosphere Unless 
these sudden explosions of thoughts can be prevented, it is 
not possible for the Sadhakato dive deep and have an intros¬ 
pective view of the self. This is done with the help of 
chitta-sanj ama or by pratyahara , i.e\ by withdrawing one¬ 
self from these thoughts and taking back his original seat. 
This is what is meant by the second term, viz,. Mansa, mea¬ 
ning a control over words and thoughts. The Gita says 
that whenever one is dislodged from his asatta by thoughts, 
he should withdraw himself from them like a tortoise with¬ 
drawing its legs. The Tantras say that these sudden out¬ 
bursts of chitta are the consequence of desires in the 
sub-conscious stage. Unless one can conquer his passions for 
world-possessions and self-enjoyment, he cannot bring his 
mind and his senses under check. Prana is infinitely more 
powerful than the Mind, which, in fact, works in association 
with the senses in accordance to the dictates of Prana. 
The third term is Matsya, which as we have observed, is 
symbolic of pranayama by which the constant flickering 
of prana in this direction or that can be stopped. The 
Sadhakah as to practise pranayama or regulate his breath 
which is the cause of surging up of all desires. In Tantric 
parlance this is known as Pranpratistha. The Sadhaka 
has to think within that in fact lie does not see, it is the 
consciousness within that is the real seer ; he does not hear, 
the consciousness within is the real hearer. In this way be 
offers all he has got to Prana and himself becomes dis- 






















TANTRlC symbol and PRACTICES 137 

possessed of all attributes. Moreover, the Praua within, who 
is the eye of the eye, the ear of the ear, etc. is to be identi¬ 
fied with the Universal Prana, who is the great originator, 
preserver and destroyer of the universe. But in spite of all 
these, the sanskaras of past and present life persist and 
they influence Prana in their own way. This situation can 
be overcome by repeated surrender at the feet of the Deity, 
the Sadhaka adores. This is what is meant by the fourth 
term Mudra, which literally means making signs and 
movements indicating the Sadhaka’s attachment towards 
the Deity. The Sadhaka recites the name of the Deity and 
reads with a flowing heart the stabas or psalms which will 
still his heart. The Sadhaka here experiences unique 
sensations. He has now reached a plane which Mind can¬ 
not penetrate. He has a vision of the Eternal Soul from 
whom all the changes observed in the material world 
proceed. The fifth term is Maithuna which means that the 
Sadhaka has no more a separate existence. He is merged 
in the Deity. All limitations here vanish and the Sadhaka 
is blessed with the glimpse of the Anandamaya stage in 
which all senses of self vanish. This is beyond positivity 
and negativity, beyond all ideas of Time and Space. The 
highest pleasures that a man, and why man, alone even 
the Prajapatis, Vasus, Gandharvas, Ajanaja Devatas and 
others are capable of enjoying, seem as insignificant as a 
drop in this ocean of bliss. 

These terms may be taken in the sense of five chief Asuras 
of the Sree Sree Chandi, viz , Madhu, Kaitabha, Mahishasu- 
ra, Sumbha and Nisumbha. The Tantras are not so much 
concerned with the outside world as with the perceptions, 
conceptions and the experiences felt within. The outside 
world with its forms, taste, smell, sound and touch moves 
us considerably. The attractions we feel for them in our 
heart which deeply intoxicate us, have been represented 
by Madhu and as soon as we feel attracted towards an 
object, whatever that may be, we forget all other things 
and like an insect boring into the very core of a fruit, we 
are as if shelled within it. • This is Kaitabha. It is 
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mentioned in the Chandi that when Brahma awakens, the 
two Asuras Madhu and Kaitabha commence torturing him. 

It is significant that the very word madhu is wine. 
While enjoying worldly things the Sadliaka who is intent 
upon realising God must not be led away by the 
intoxications of life and be bound thereby like an insect 
caught in its own meshes. In the Puranas, there is a 
story that a fowler propitiated the God Siva with the 
juice oozing from his bag of flesh while hiding himself 
in the dead of night in a forest infested with beasts- It 
is significant here that ‘mausa’ means meat from which 
the skin has been removed. We do not really enjoy the 
concrete objects but are concerned with emotions provoked 
in us as a result of coming in contact with them. 
These emotions and attachments are mansa with the 
juice trickling from it. The Sadhaka has to offer all these 
pleasing sensations which madden him to Siva and 
himself remains unperturbed. Matsya, as we have already 
explained, is the up and down current perceived within. 
Here it stands for Prachesta , i.e., an attempt for possessing 
the object of the desire. When an object stimulates our 
senses, we are first intoxicated, then engrossed in its 
thoughts and then when this attachment deepens we are 
eager to have it. Maliisasura of the Chandi is the symbol 
of this constant endeavour for the realisation of one’s 
desire. The Maliisasura ultimately perceives that that 
very Goddess with whom he is fighting is governing 
him by placing Her toe on him. This feeling of indivi¬ 
dualism has to be surrendered to the Mother by prana • 
pratistha. Finally Mudra and Maithuna are represented 
by the two Asuras Nisumbha and Sumblia who are 
symbolic of Fate ( Sanskara ) and Pnrushakara. Their 
only desire was to possess the Mother with all Her glories. 
Is it not a fact that while engaged in acquiring an object 
outside us, we have at length to grapple with it ? Finally 
we have the satisfaction of having desires of our heart 
fulfilled. For the time being so intense is the joy that 
even the object we have acquired goes out of our mind. 
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The Sadbaka should unlike Nisumbha and Sumbba, 
surrender this to the Mother. In the fourth stage the 
Sadhaka has a vision of the Mother with attendant fee¬ 
lings or bhavas. He feels the joy of realisation, namely 
seeing Her, touching Her, talking with Her but still the 
ultimate goal of being one with the Absolute, which is the 
consummation of all Tantras, is far from being realised. 
There are flashes of glorious light, melodious sounds, and 
divine sights all around. Ultimately the throbbing, which 
is meant by tnudra , comes to a stop and the Sadhaka 
attains the highest knowledge that he is Brahma himself. 
The last stage comes when there is no duality, no 
worshipper and no Deity, but Brahmananda in its full 
glory. According to the Chandi, this stage comes when 
the Sadhaka offers all his sensations, viz ., hunger, thirst, 
lust, shame, avarice, intelligence, reverence, knowledge 
and even his conscious self to the Mother. This is the 
teaching of the Chandi, and this is also what the Tantra 
says. It will not simply do to offer the articles of food and 
drink to the Mother ; the very pleasure one feels during 
eating or drinking, in seeing sights, in hearing sounds, 
etc. should be surrendered to the Mother. The Sadhaka 
will act as a mere machine through whom the desires 
and pleasures due to their fulfilment pass over to the 
Mother, who is the originator and taster of all these. The 
practice of pattcha makara was originally conceived in 
this light* In taking wine, the Sadhaka stops a little and 
attempts to trace whence the desires for drinking it comes, 
where the pleasure arising from drinking goes ; how he 
is moulded by that pleasing sensation and where he, as so 
formed, goes. It will bo seen that his mind cannot go to 
that extreme, only he himself in his joyful state can reach 
the plane. By following its course a state of consciousness 
is attained which even without drinking wine, is intensely 
bracing and exhilarating. Similarly, the Sadhaka must 
withdraw himself from the pleasures of eating. He has to 
keenly follow the trend of the pleasure, without himself 
being engnlfed in it. He has to find out the centre whence 
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this sort of pleasure emerges and where it melts away, 
much in the same manner that a detective watching over 
the doings of a criminal, his movements and associates, 
finally traces out his whereabouts. This is the way of 
conquering tattwas and acquiring siddhis and occult 
powers. By such exercise the Sadhaka can have the 
pleasures of seeing, touching, hearing, smelling, tasting 
without the medium of the outside world. And this is 
liberation. A being is bound inasmuch as he has to 
procure everything from outside by struggling for some 
against opposing forces and a Sadhaka who has conquered 
the tattwas will find them at will within himself and can 
bring them out on occasions. 


CHAPTER XI 

SOME MYSTIC TECHNIQUES 

Not only the Tantras but many other Hindu religious 
Scriptures make use of several mystic techniques regarding 
the forms of worship and certain appendices appertaining 
to it as for instance the Mantras or the cryptic expressions 
used in religious worship ; the Asanas, i. e ., how the wor¬ 
shipper should sit for physical posture at the time of wor¬ 
ship, the Mudras, etc. The Hindu sages from the earliest 
times have laid great stress on physical processes that lead 
to spiritual discipline. Control over physical organs and 
senses is absolutely necessary for mental concentration# It 
is needless to say that neither contemplation, nor prayer, 
nor any worship can be effected without proper concentra¬ 
tion of the mind. These mystic techniques are meant for 
enhancing mental concentration and for helping the physi¬ 
cal processes necessary for this purpose. We shall in this 
chapter mention some of these most prominent techniques 
common to almost all forms of Hindu worship and Hindu 
Sadhana. 

Mantras universally found in all forms of Hindu worship 
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and in all schools of Hindu religion are not mere meaning¬ 
less jargons. Th’y are rather the phonetic symbols either 
of profound metaphysical propositions, or of deep spiritual 
truths. Some of them involve highly intricate physical 
process of Yoga-Sadhana ( as Pranayama ): and some are 
intended to enhance the concentration of the mind, in the 
perfect state of which the worshipper loses all conscious¬ 
ness of everything else—even the consciousness of his own 
separate existence apart from the Deity of worship. In a 
word, the worshipper loses himself in his Deity, and his 
own existence, for the time being, becomes merged into that 
of the Deity. This is what should be in perfect contem¬ 
plation and worship conducted with sincere devotion and 
faith. The mantras are calculated to help the aforesaid 
mental concentration of the worshipper. About the true 
spirit of the Mantras Siva thus speaks to Parvati in the 
Mahanirvana Tantram : 

O Mistress of the celestials, the presiding spirit of the 
Mantra is the all-pervading Eternal one,-above discussion, 
having no form, beyond speech and incapable of being 
apprehended by sense.”—Mahanirvana Tantra, Chapter III, 
Sloka 36. Thus Mantra is, in fact, an invocation of the 
Deity by some mystic phonetic expressions. Of these 
Mantras the most sacred one is Pranava or Om. In fact, 
the most sacred word in the Hindu Scripture is Om, known 
as Pranava. The Pranava consists of two vowels and one 
consonant: Akara, Ukara and Makara. Akara denotes the 
Protector of the Universe ; the Ukara the Creator thereof 
and the Makara the Destroyer thereof. Thus Om is tin 
phonetic emblem with Brahma, Vishnu and Siva. Accor¬ 
ding to the Vedas and the Upanishads the word Om is 
expressive of one True God who is the Creator, Preserver 
and Destroyer of the universe. In the language of the 
Tantras it expresses Siva and Sakti or flara or Gouri; and 
you may denote it in philosophical phraseology as Purusha 
and Prakriti. 

We cannot better express the significance of the mystic 
esoteric word Om ; than quoting* an elaborate note on the 
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word by a learned English scholar, well-versed in the 
Tantras; — 

Three powers have emanated from the Pranava 
representing Original Force, viz., will* active energy and 
knowledge. The will-force in the parlance of the American 
spiritualists headed by Andrew Jackson Davis is Gouri or 
Mahakali. She is associated with Maheswara agreeably to 
the action of the disorganising tendency in her. The Active 
Energy pertains to Brahma, and is the Mahasaraswati. 
Associated with Brahma, she brings about genesis of things 
through the principle of Rajas. The power of knowledge 
pertains to Vishnu and is Malialakshmi. Associated with 
Vishnu, she protects the world by virtue of the principle 
of Sattwa or goodness The Deity that is the object of 
worship here, is the conscious enlivening the primaeval 
Prakriti or Original Force. This Original Force dividing 
herself into three parts agreeably to the action of the three 
Principles has developed into Brahma, Vishnu and 
Maheswara. Brahma associated with Savitu creates; 
Vishnu, associated with Mahalakshmi, protects ; and Siva, 
associated with Gouri, destroys. Will-force, Action-force 
and Knowledge-force are parts of the Prime force, and, in 
the same way Brahma, Vishnu and Maheswara are parts 
of the Turiya Brahma established in the Original Force. 
Consequently Pranava signifies the Brahma residing in 
the Original Prakriti, holding the three Principles in 
equipose. He it is that is designated as the Creator, the 
Preserver and the Destroyer. If Brahma were not present 
in Prakriti, she would not possess the power of acting, nor 
would she be endowed with consciousness. But each 
interpenetrating each, Prakriti has received the consciousness 
of Brahma and Brahma has received the active entrgy of 
Prakriti. The conscious Brahma resident in the Original 
Force is signified by Brahma Bhava Bhava. 

The Tantras have divided the worshippers into three 
classes according to their mental proclivities or Bhavas. 
There are three kinds of Bhavas: (1) Pasu Bhava, 
(2) Beer Bhava (3) and Divya Bhava. 
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Pasu Bhava—Men who attempt mastery over his passions 
and impulses but have not yet attained self- 
control. 

Beer Bhava Men of heroic temperament, who have 
attained complete control over their sense. 
They include such things as wine, meat, etc. 
as offerings to their Deity. 

Divya Bhava—Men with divine tendency, i . e . t of noble 
propensities. 

The Tantras go further. They point out the periods 
of human life when a particular tendency predominates. 
It is thus stated in Bamakeswar Tantra From the birth 
upto the sixteenth year one has Pasu Bhava, in the second 
period of life upto the fiftieth year one has Beer Bhava, 
and afterwards Divya Bhava. These three Bhavas are ulti¬ 
mately unified,—which state of mind is Kulachara. By 
this, man becomes god-like. These are mental proclivities 
and they should be mentally cultivated. 

The Tantras, again, have divided the Tantric wor¬ 
shippers into several classes 

(1) Vedacharis 

(2) Vaishnavacharis 

(3) Saivacharis 

(4) Daksh inach aris 

(5) Bamacharis 

(6) Sidhantacharis 

(7) Kaulacharies 

Of the above classes. Daksh inach aris and Bama- 
charis are the most important. A Dakshinachari worships 
the goddess according to the rites and rituals laid down 
in the Vedas and a Bamachari according to Tantric rites. 
The Dakshinachari worshipper performs the duties as 
enjoined upon by the Vedas throughout the day 
and practise japa with concentration at night with 
Maliasankha rosary. The Bamachari worshipper spends the 
daytime as a dutiful ascetic and worships the Deity with 
Pancha Tattwas or Pancha Makaras at night, forming 
a chakra, in a secret place. The Bamachari should thus 





144 TANTRAS : THEIR PHILOSOPHY & OCCULT SECRETS 

always meditate upon the Lotus Feet of the Deity. He is 
then known as Veera Sadhaka. 

Kulachara however is considered as the highest among 
the acharas. A Kulachari makes no difference between a 
son and a foe, between a palace and a hut, between a 
benefactor or a malefactor, between brass or gold, between 
insect and man. He always meditates upon his self and 
sees himself everywhere. 

The Tantras, again, mention some mystic practices 
under the name of Chakras. These are the darkest of the 
dark oracles, and none but the initiated can realise its real 
significance. We shall, however, describe here some of the 
important Chakras. 

(1) Deva Chakra—“I ( Siva).shall now describe Deva 
Chakra which the celestials always practise. In this five 
female agents ( Saktaya Pancha Devata) are Raja-Veshya, 
Nagari; Gupta-'Veshya, Deva-Veshya and Brahma-Veshya. 
The royal harlots are those who are devoted to the service 
of the king, secret prostitutes belong to family, dancing gir s 
are the celestial prostitutes, and Brahma prostitutes are 
those who visit sacred shTines. And any maiden when she 

is in menses is called Nagari. These should be engaged in 
Deva Chakra.” 

(2) Raja Chakra—“Five beautiful and most charming 
maidens of five castes as Yamini, Yogini. Washerman. 
Chandala and Kaivarta should be engaged. The wor¬ 
shipper should next offer honey, wine and meat. This is 
Raja Chakra. By its influence one acquires piety, worldly 
gain, desire and emancipation and lives in the celestial 

region for sixty thousand years.” 

(3) Veera Chakra—’1 shall now describe Veera Chakra 
by which worshippers soon acquire spiritual consummation. 
In it a capable man need not offer all but only the best 
articles. Meat of birds or beasts is most desirable. All sorts 
of corn, white, red and yellow flowers should be collected. 
One should fix in his mind one hero. This is Veera Chakra. 
Then offering presents to the preceptor, the worshipper 
should make presents to the hero imagined. By this ritual 
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all sins, even Brahmanicide, are washed away. If a chakra 
is devoid of presents and ordinances, it yields no fruit.” 

The significance of these chakras is that the female 
agents referred to should be worshipped as the Great 
Mother by the devotee unruffled by passions and tempta¬ 
tions of meat of birds or beasts, which is nothing but 
sacrificing of attachment and animality. 

These mystic practices pertain to Tautric Sadhana or 
yoga ( such as Pancha-Munda Asana, etc.) ; they do not 
form any indispensable part of daily or common form of 
Tantric worship. Their efficacy is known only to the 
initiated and can hardly be understood by the laity. We 
shall now conclude with the famous Bhairavi Chakra as has 
been described in the Mahanirvana Tantra so that its details 
may help the reader to have some idea of special Tantric 
practices intended for spiritually advanced persons, who are 
above temptation and possess fullest control over their 
senses, Siva speaks of the Bhairavi Chakra thus to 
Parvati:— 

“As regards the Bhairavi Chakra, O dear, there are no 
special rules, and this auspicious Chakra may be performed 
at any time without much distinction. I shall relate to 
thee the manner of practising this Chakra that confers 
happiness and prosperity on its adorers, and when wor¬ 
shipped through this Chakra the Supreme Goddess soon 
fulfils one’s desires. In the beginning, the Kaula priest 
having spread a good seat on a delightful piece of land 
and purified it with mystic aphorism Klim Fat should 
make himself seated thereon. Then the wise worshipper 
should describe on the ground both a triangular and 
quadrangular figure with red lead or red sandal-paste or 
simply with water. Then the wise worshipper having 
brought a beautiful Ghata ( earthen pot ) besprinkled with 
curd and Akshata ( unhusked rice ), bedecked with fruits 
and new twigs, painted with Tilaka ( peculiarly shaped 
marks on forehead ) of red Vermillion, and filled with 
scented water and having placed it on the ground of worship 
by means of Mantra. One should offer it Dliupas (incense ) 

T—19 
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and Dipas (light). Then worshipping the Ghata with 
fragrant flowers and frankincense, he should invoke therein 
his tutelary deity. In these cases the ceremony of worship 
is to be carried on in the abridged form. Now. O thou 
adored of the gods, listen, as I describe the peculiar features 
of this Chakra. In it there is no necessity of placing or 

using nine receptacles or vessels commencing with Gum. 
The devotee or worshipper should take one of the Tattwas 
( wine, etc.) or articles of worship according to his own 
will, and placing it in front of him, consecrate it wit 
the Mantra fat and then look upon it with his spiritual 
eyes. Then placing flowers and incenses on the Aliyantra 
(receptacle for wine ) he should meditate upon the Goddess, 
Ananda Bhairaviand the God Ananda Bhairava successively. 
He should meditate upon the Goddess, glorious in the prime 
of her youth with a semblence of eflulgence like the newly 
risen sun. with the lotus of her face blooming forth under 
the nectarine influence of charming smiles, deeply delight¬ 
ing songs and dances, adorned with various kinds of orna¬ 
ments, robed in beautiful garments, and holding in her lotus¬ 
like hands boons and benedictions. Thus having medita e 
upon the goddess Anandamayi. he should begin meditating 
upon the God Ananda Bhairava.* He should represent 
before his mind’s eye the God Ananda Bhairava, saying : 
meditate upon the God, white as the mass of camphor, with 
eyes extended like the petals of a lotus, with his effulgent 
person decked with beautiful ornaments and robed in char¬ 
ming garments, with his left hand holding a vessel full of 
nectar and his right one holding the Sudhagutika.* The 
devotee having thus meditated upon them both, should 
contemplate their love for the exhilarating beverage, then 
worshipping them with incense and flowers, purify the wine 
by at first uttering the Pranava and then saying the vine 
bv names or salutations (Om Namas Om Hrnh Krom 

-. Such is god as we find in other ancient Hindu scriptures. God in the 

Vedas and the Upanishads, like many things else is Ananda, the Fountain¬ 
head of joy, spirit of gladness. 

2 Fish and flesh held in the palm in a particular prescribed manner. 
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Swaha). He should then further purify the wine by 
reiterating the Mantra ‘Om Hrim Krom Swaha’. During 
the supreme prevalence of the Kali when the house holders* 
hearts will be deeply attached to their household objects, 
the Madhutrayam should be used by them in lieu of the 
chief Tattwa. Milk, sugar and honey—these are known as 
Madhutrayan ; and considering them to be equivalent to 
the libations ( of wine ) the worshipper should offer them 
to the God. Those born in the cycle of Kali, being naturally 
of limited intelligence and lustful proclivities, cannot 
recognise women to be manifestations of Sakti (or the 
supreme goddess of the Tantrics ). Therefore, O Parvati, 
to them the contemplation of the lotus-feet of the goddess 
and the reiteration of the Mantra appertaining to their 
respective tutelary gods have been prescribed in lieu of their 
practising the last Tattwa or Maithuua. The devotee 
should, however, purify and inspire each of the Tattwas 
that had been collected with the Mantra ‘Om Hrim Krirn 
Krom Swaha’. Thereafter closing both his eyes and rea¬ 
lising in meditation that every thing is pervaded by the 
Supreme God, he should drink and eat having, as before, 
at first presented them to goddess Kali. This is the Bhairavi 
Chakra scrupulously concealed in all the Tantras, and, O 
gentle lady, I have disclosed before thee, this highest of the 
high and holiest of the holy religious rites. In practising 
the Bliairavi Chakra and Tattwa Chakra, the worshipper 
should under all circumstances, O daughter of the Mountain, 
marry himself according to the Saiva mode. The devotee 
who in a state of celibacy practises the devotion of the 
goddess Sakti undoubtedly reaps the sin of cohabiting with 
others’ wives. When the Bhairavi Chakra begins to roll, all 
the Varnas are considered as high class Btahmanas 1 and 
when it stops the Varnas are distinguished oue from the 
other* In the.Bhairavi Chakra there is no distinction of 
caste, and there is no restriction about one eating the rem¬ 
nants of others’ meals. That worshippers joining the 

1 In spiritual ecstacy all social distinctions between man and man 
vanish. 
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Chakras are to be considered as my own portion, there is 
not the least doubt in this. In practising this Chakra no 
' hard and fast rules regarding time and place or the 
eligibility of persons are to be observed. Any thing ( fit to 
be used in the Chakra) brought by any one may be accepted 
and employed. Whether it is brought from a distant land, 
whether it is ripe or unripe, whether it is brought by a 
devotee or one of the beastly nature, a thing as soon as it is 
accepted in the Chakra becomes pure and holy. At the 
commencement of the Chakra, O great Goddess, all the 
Obstacles ( personified ) struck with fear and terrified by the 
spiritual power of the devotees take to their heels and away 
they fly. The Pisachas, the Guhyakas, the Yakshas, the 
Vetalas ( baser spirits) fearfully fly away, even only hearing 
that Bhairavi Chakra is practised here. The Tirthas, the 
Mahatirthas and the celestials with Indra at their head, 
eagerly appear at the place where the Bhairavi Chakra is 
practised- O Siva, the place where this Chakra is. practised 
is a Mahatirtha ( a highly sacred pilgrimage ) and it is 
superior to all other Tirthas ( places of pilgrimage ). The 
inhabitants of the heaven come there to partake of the 
offerings presented to thee. Any thing ripe and unripe ( fit 
for use or not ), be it brought by any one whether a 
Mlechchlia, Svapacha, Kirata or Huna becomes purified and 
holy as soon as it is placed in the hand of the ('principal ) 
devotee. Beholding the Bhairavi Chakra and my devotees 
therein who are my semblences, the corrupt sinners of Kali 
are liberated from the trammels of their sins. When the in¬ 
fluence of the Kali ytiga is on the ascendance, the devotee 
should not conceal the performance of this Chakra, but 
should practise it eveiywhere and at all times. In a Chakra 
or during the continuance of the worship, idle talk, 
fickleness, ganulity, spitting, passing wind through the 
lower organs of the body, and distinction of caste should be 
shunned. Those who are narrow-minded, those who are 
mischievous, those in whom beastly nature preponderates, 
those who are sinful, those who are atheists, those who 
find fault with the Kaula (a system of Tantric mode of 
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worship ), and those who blame sacred books of the Kaulas 
should be left at a distance from the Chakra. Introducing 
a pasu (in whom animal proclivities predominate ) in the 
Chakra out of love, friendship or fear, even a Beera (an 
advanced devotee ) is dragged into hell, being cast off from 
the Kuladharma (or the Kaula mode of worship ).* 
Whether Brahmanas or Kshatriyas or Vaishyas or Sudras 
or Samanyas—those who betake to the Kaula form of 
worship, are always adorable like the gods themselves. He 
that is proud of his own higher caste and recognises caste 
distinction in the Chakra goes to dreadful hell in spite of 
his being well-conversant in the Vedas and the sacred 
literature. The pious Kaulas pure at heart when practising 
the Chakra are so many Sivas, where there could be any 
room for sin in them ?" 

Mahanirvaua Tantram 
Chap. VIII, Slokas 154—175 

It is evident that a Chakra is a special mode of yoga- 
sadhana in which only the highly spiritually advanced 
persons can take part. Persons who have complete self- 
control and mastery over senses may gather together in a 
Chakra and worship the great goddess in the midst of the 
objects of great temptations such as wine, women, etc.—a 
fiery ordeal for a worshipper, which the Tautras forbid for 
men of animal proclivities. Only highly spiritually 
advanced people who possess complete mastery over them¬ 
selves can conquer these great temptations under the spell 
of spiritual ecstacy and concentrate their minds upon God. 
One must not venture upon such risky things unless he is 
perfectly sure of himself that he can venture to undergo 
such practices. A Chakra is pervaded by a cosmopolitan 
spirit in which there is no distinction between man and 
man, no restriction about caste and food and to become 
absorbed in meditation of god in the midst of strong tempta- 
tions. Only the P aramahansa can venture in such a 

1 None but who possesses the highest self-control and who is a perfect 
master of his senses should be taken in the Chakra. 
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practice. The Mahauirvana Tantra says: “The best 
devotee practises the Chakra mode of worship only during 
special services.” It is not a thing of daily practice, nor 
does it pertain to daily rituals of worship. It is a congrega¬ 
tion of spiritually advanced people on some special occa¬ 
sion. Like the Chakras, certain other rites and rituals 
have been injoined by the Tantras appertaining to Yoga 
or Sadhana, such as Sadhana, time for Abhisheka, etc. 

The ceremony of Sadhana Qr purification is of vital 
impprtance in the rituals of Pancha Makaras. Without 
puiification the worship is fruitless* The worshipper 
must purify the Tattwas or wine, fish and flesh before he 
dedicates them to the Deity. He is not allowed to partake 
of them unless he purifies them according to prescribed 
rituals accompanied with proper Mantras. We cannot offer 
anything with impure heart to the Deity who is the object 
of devotions and worship. 

Now, anybody and everybody is not eligible for Tantric 
form of worship ; only the best are fit to receive initiation. 
“One should be born in a good family, be of pure heart, 
manly, diligent in studying the Vedas, intent on doing 
good tp his parents, pious, well read in the Shastras 
(theology), devoted to the service of his Guru, expert in 
understanding the esoteric meaning of the Tantras, well- 
built, of a firm mind, and always working for the benefit 
of his after-life. He must avoid useless and trivial works, 
always practise Tantric rites, be a master of his passions, 
be shorn of idleness and pride. He must show respect to¬ 
wards the sons and other relations of his spiritual guide." 

The above-mentioned qualifications are essential for 
a man for being initiated in Tantric form of worship. Nay 
more, there are also directions for the time of initiation. 
Thus the Neela Tantra observes 

“On the eighth day of the dark fortnight of a month, 
on an auspicious day, and on an auspicious conjunction in 
Purvabhadrapada under the auspices of Anuradha or 
Revati, duriug lunar eclipse, in the month of Ashwin or 
Kartika, it is the best time to receive initiation \ the Great 
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Asthami is the most auspicious day for accomplishing reli¬ 
gious profit, worldly profit and desire. Rohini, Sravana, 
Adra, Dhanistha, TJttarashada, Uttarabhadrapada, Uttara- 
phalguni* Pushya and Satabhisha are the most auspicious 
stars for receiving initiation.” 

All these directions at the first sight appear to be simply 
meaningiess, but they are not so. They are helpful to 
mental concentration and Yoga. But why does the great 
sage insist upon Yoga ? What is its intrinsic worth and 
efficacy is treated in the following chapter. 

CHAPTER XII 

ESSENTIAL PRINCIPLES OF YOGA 

Yoga is the mystic science, the accepted basis of all 
religious forms. It transforms the human body so that 
the Divine can effectuate the purpose of creative evolution. 
The presence of the Divine in man is coincident with a 
continuous process of transformation and purification, of 
elimination of their coarser elements with a view to the 
supreme identification with the object of worship. 

The highest purification of the human body depends 
upon sound knowledge of the physiological functions. 
This science of the human body has nothing in common 
with the anatomical description of the human body as laid 
down by the medical science of the West. Analogy may be 
drawn but there is no localisation or correspondence. The 
Chakras and Nadis cannot be identified with parts of the 
nervous system, but they belong to a quite different plane 
composed of subtle matter belonging to the subtle body. 

The word yoga is derived from the Sanskrit root 
which conveys the idea of union or addition, but in a special 
sense it means withdrawal of mind from everything and 
concentrating it upon a particular object or Deity. It is 
that psychic condition that enables one to be in closer 
communion with the Deity. It is in fact the science of the 
union of the human being with the Divine, dwelling 
within him. It is the sum of physical, psychical and 
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mental processes which bring about deep transformation oi 
the human being, the awakening in him of the new man 
which is unattainable by a man in his normal state. It 
awakens new modes of consciousness of the new perceptive 
faculties, of new power and potentialities that exist in the 
sub-conscious region, as if in stupor, of occult powers that 
lie dormant the use of which quite transforms the delicate 
complex of which we ate made. For this utmost self- 
control ana strict moral and intellectual discipline are 
necessary. 

The sage Patanjala in his Yoga system lays down the 
fundamentals of Astanga Yoga which consist of bodily 
postures and regulation of breath to ensure the greatest 
concentration of the mind. 

It may be stated here that the Tantrics declare that an 
upright and pure life, a deep and intense appeal and 
devotion to the Divinity automatically awaken the Divine 
Saxti in man as can be accomplished by an elaborate 
process of purification and other methods as laid down 
above. He thereby acquires “Siddhis'’, such as clarivoyance, 
lightness, mastery over the physiological instincts, e g., 
sleep, thirst, hunger, etc., and it becomes possible for him to 
obtain nourishment not from the coiporeal elements of food¬ 
stuffs but from subtle element. 

The essential principle of yoga according to Hindu 
doctrine is a faith in the existence of the Supreme Being 
Brahma, the unknown, the unknowable, the unborn, the 
unthinkable. His activity manifests itself in two aspects— 
the Purusha, the essence of all things, the eternal 
omnipresent, the creator and the Prakriti, the mother, the 
primordial undifferentiated substance which supports or 
bears up all manifestations. In the Prakriti, the three 
forces are in action First, the Svoatta or the ascendant 
force, which tends towards attainment of perfect virtue, 
which awakens consciousness and perfects creation. The 
second is Rajas which is an expansive dynamic force and 
implies. activity, desire and which modifies the excess of 
both the Swatta and the Tama tendencies, and the third is 
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Tamas which implies darkness, inertia, idleness and veils 
consciousness. The object of the yoga is the liberation of 
these three forces. 

To practice Yoga, the regularization of breath plays an 
important part in it, inasmuch as by its action, the circula¬ 
tion of the vital fluid is modified. By such regularization 
and modification the Praha or vital fluid of the psychic 
is acted upon, which in its turn modifies the mind. It is 
upon this regulation of breath and mantras , that the 
Tantras lay the highest emphasis. 

Its efficacy and worth are also obvious from the non- 
Tantric standpoint of view. All the religious scriptures 
of the Hindus declare in one voice that the ultimate goal 
of human life is to realise God in life or to be one with God. 
And this is the final object of religion and all forms of 
religious worship. The great systems of Hindu philosophy 
save Sankhya lend emphatical support to it. Yoga has 
been found by the great sages of ancient India as the most 
effective means for that and of all other ways and means ; 
Yoga has been found, at every step, by the great Hindu 
sages of ancient India, to be the best and highest form of 
spiritual discipline for the consummation of the highest 
spiritual bliss. Yoga is necessary for the highest mental 
concentration. It is only by Yoga that one can develop 
all potentialities and powers that lie dormant in the 
sub-conscious region. To aw'akeh our fullest self to all 
its great potentialities there is no other means but Yoga. 
Every ardent form of worship culminates into Yoga or 
complete absorption with the object of meditation and 
prayer. To realise God in life, or to be one with God, Yoga 
is essential. The reason is not far to seek. Both experience 
and intuition are necessary in religion. Mere experience 
cannot carry us far. It is intention that shows the way 
and helps us to realise the highest end. Oqe without 
the other is incomplete and inadequate for spiritual 
purpose. Permit us to quote here a few lines from the 
observations of a learned European writer, and the reader, 
we believe, will find the necessity of Yoga, so stronglv 
T—20 * 
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insisted by the great Hindu sages, for moral and spiritual 
perfection. 

“Underlying the apparently numerous phases of activity- 
in the life of nature and humanity, there are two main 
directions of the movement. In the great world of nature 
they are seen as disintegration aud integration ; in its special 
phases as motion centrifugal and centripetal ; in man s parti¬ 
cular world of conscious activity as analysis and synthesis. 

“Through whatever phase of life these two main move¬ 
ments operate, their characteristics are the same ; on the 
one hand—separating, elaborating, scattering ; on the other 
gathering—co-ordinating, simplifying, unifying. Going to 
extremes, either movement would, theoretically, nullify 
itself, the one in annihilation, the other in inertia, the equal 
bankruptcy of poverty and plethora. This, however, is 
apparently not the intention of life. 

“Between expansive energy and contractive substance as 
we find them in life (and leaving aside recent scientific 
formulae which make energy a mode of substance, and 
substance a phase of energy ), there is a perpetual interplay 
for the purposes of life’s necessity of continuity, and a 
perpetual shifting of the point of balance on either side of 
the centre of poise for the purposes of life’s pleasure in 
variety and interest. Radha and Krishna, as Vedic thought 
and art have personalised these processes (which is not 
denying but fulfilling, the declaration of Hermetic vision 
that in the cosmos all things are persons ), dance the dance 
which keeps life alive ; but sometimes Krishna, who is 
embodied energy, strays away from home ( which is round 
about but not exactly on the pole of life ) ; and sometimes 
Radha, who is embodied substance, remains too sedulously 
at home ; and out of these defections from the perfect have 
arisen the stories that life loves to tell itself for self-edifica¬ 
tion and entertainment, stories of the limitations wherewith 
substance and form must shackle and manacle energy in 
order to provoke it into dynamic definition and of the 
struggle and adventure of energy towards liberation from 
its limitations. 
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“The history of humanity is the record of this interplay 
of resistance and release of the process of disintegration, 
whose end is death in one or other of its many forms, and 
the circumventing of this piocess by the expedients of 
integration for the preservation of identity. In group life 
this integrative necessity shows itself, and never so urgently 
and largely as today, in alliances, in tiade, politics and 
otherwise. The balance of activity has oscillated too near 
the danger-point of group-disintegration and the pull in the 
opposite direction is correspondingly emphatic. 

“In individual life the preservation of identity has, 
generally speaking, evolved no more intelligent technique 
than that of self-assertion and acquisitiveness, both of which 
tend to defeat their own purposes, since they relate the 
individual to the others on terms of separateness and 
antagonism, which reduce the nourishing and continuing 
properties of ideal human association as regards both the 
body and the Psyche. 

“The mediaeval monastic discipline of the Occident 
sought to establish and carry it on to kingdomcome ; but 
their method, while it was deep, was narrow. It responded 
to a realisation of the possibility that, if we do not 
consciously align the individual will and action with those 
of the ‘divinity that shapes our ends’, that divinity which 
is the law behind and within life, will eventually end our 
shapes. But it touched life through an extensive emotion 
cramped by a creed. It mistook theological formula, which 
were means to ends, as origins, because they proved 
effective, not seeing that life has an amazing knack of 
utilising and surviving the most peculiar prescriptions 
from the spiritual pharmacopoeia 

The oriental genius got nearer the discovery of a 
complete technique of individual integration. It recog¬ 
nised the possibility of emotional disintegration, but it did 
not meet it by mental construction. Neither did it meet 
the trend towards mental disintegration by setting up a 
counter-trend in the emotional nature of the individual. 
The wheels of life must revolve in a mutual reaction for a 
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unifying purpose beyond their individual service ; but each 
must revolve on its own centre. It is good advice to ‘feel 
intelligently’, it is equally good advice to ‘think sensitively* ; 
but for the good performance of these synthesis (not 
merely the simultaneous exercise of two different functions ) 
both feeling and thinking must be cultivated to their finest 
flowering, from its own root and according to its own 
necessities. 

“Out of such realization of psychological law arose the 
Yogas of India; means to the discarding of the non-essentials 
to the work in hand ; and to the attainment of the enlarge¬ 
ment and intensity through which the individual achieves 
integration, first within his own nature, and last between 
himself and his universe. This is the union which is the 
etymology and purpose of Yoga. 

“India evolved numerous systems of individual integra¬ 
tion ( Yoga ); but for the purpose of this study, we shall 
generalise them as the integration ( 1 ) of action ( Karma- 
yoga ), ( 2 ) of cognition (Jnana-yoga ), ( 3 ) of emotion 
( Bhakti-yoga ), ( 4 ) of Volition ( Raja-yoga ) 


The four main Yogas 



Raja 

Volition 


Jnana 

Cognition 

Yoga 

Bhakti 

Emotion 


Karma 

Action 



“In familiar speech " these are the disciplines of the 
body, mind, heart and will, each turned in upon itself, 
yet affecting the others, not in the time of specific exercise 
of the Yoga discipline, but in the spontaneous sharing of 
increased capacity in the activities of ordinary life. 
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• • * * 

The Yoga thus summarised serve the four basic func¬ 
tions of human entity* But they do not serve them com¬ 
pletely. Their intention is, as integrating expedients, 
naturally from without to within, and they have been 
drawn behind the out-turned aspects of cognition and 
emotion. Jnana Yoga is contemplative and only inciden¬ 
tally uses the out-turned function of the mind. Bhakti 
Yoga is devotional, and only incidentallyuses the out-turned 
emotional function. Yet the mind turned outwards in the 
exercise of observation ( which is the function of science ) 
serves the purpose of the inner light which lightens the 
path of the will; and the emotions turned towards in crea¬ 
tive expression (which is the function of the heart) serve the 
inspiration to action which sometimes calls, sometimes 
rives, and always accompanies the Will on its explorations 
in life for further illumination to still finer inspiration. 

Karma Yoga is concerned with the inner aspect of 
action , that is, with action between entities realised as 
interacting constituents of a more inclusive therefore 
higher entity than the external individual. Out of the 
tendency to disintegration in external action the Occident 
evolved the partial Yogas of ethics, which seek to control 
conduct intellectually, and of morals, which seek to 
control the emotional aspects of conduct. But these 
expedients can never be effective, because they seek to 
control individual action from without instead of from 
within, and take their authorizations from effects instead 
of causes. The Oriental genius, however, realized also 
that there is no Yoga without health,* and evolved the 
preliminary discipline of breath control ( Pranayama) as 
a way tp making the physical and moral phases of 
individual endowment more capable of responding 
beneficiently to the intention of the higher discipline of 
group activity (Karma-yoga). Without such health 
which systematic rhythmical breathing brings about, the 
intensification of life which follows any yogic discipline 

1 Nayam Atma Valahinena Labhya, says the Upanishad. 
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may, by frustration or distortion, lead to disaster. On the 
other hand, the accession of personal power which may 
come from Pranayama is preserved, by the restraints of 
the collective activity of Karma-yoga, from the disintegra¬ 
tion that would follow the exercise of such power for 
selfish therefore separative purposes. 

“Now it is precisely because the out-turned movement 
of the cognative function, which is science, has in the 
Occident been denied the natural restraints of its in-turned 
movement of contemplation, whose historical expression^ 
are philosophy, that science for all its gifts to external 
life, threatens the destruction of human achievement if 
some unforeseen and probably trivial impulse suddenly 
translated present international suspicions, jealousies and 
fears into overt action that would bring into pl&y the 
demoniacal agents of mutual destruction that science has 
within the last generation conjured out of its witches 
cauldron of hellish invention. It is also precisely because 
the out-turned movement of emotion, which is creative 
expression, has been denied the restraint of its in turned 
movement of aspiration, whose expressions are the reli¬ 
gions, that is occidental arts, in some of their more 
reprehensible and popular phases, have threatened the 
spiritual destruction of humanity by the disintegration of its 
aesthetical consciousness and the degradation of its capacities 
for sensitive reaction to the level of self-destructive forces 
of sensuality. To meet this double threat there is need for 
a Yoga of science and a Yoga of art.” James H. Cousins. 

It must, however, be clearly understood that the three 
kinds of Yoga, viz , Karma Yoga, Juana Yoga and Bhakti 
Yoga are interdependent upon one another. ^1 hey are 
but the different ways for the attainment of salvation. As 

a matter of fact they are the different stages of yogic 
practice culminating in Raja Yoga, U ., the full realisation 
of the self. None of them can be dispensed with in the 
way of attaining divine life. A synthesis of the three 
has been discussed thoroughly in the Gita. It has been 

1 The Yoga of Art contributed to Prabuddha Bharata ( March 1933 ). 
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explained there that Karma is the motive force that moves 
the universe and hence one cannot escape the cycle of 
Karma. Hence, the wisest course to follow is to have a 
full knowledge of the Laws of Karma, how it rules the 
destiny of man, how it entangles a man in the mesh of 
Karmaphala and about the right action which relieves a 
man from the cycle of re-birth. The Gita expounds a 
most remarkable theory of Karma Yoga which on account 
of its outstanding character still holds the field. In essence 
it means that since a man cannot desist from work even for 
a second, it will be proper for him to do only the right 
actions, which have also been explained therein. Hence, a 
Yogi should first make it a point to do regularly such 
actions as have been enjoined upon by the Shastras and the 
Gita. It is only by strict performance of Karma Yoga that 
a man gets pure in heart, sober in temperament and patient 
in bearing. He is thus in a position to acquire knowledge 
or Jnana. 

When the heart is thus purified by right action and is 
unruffled by temptations or by passions, the path is clean 
set for the practice of Jnana Yoga which means a realisa¬ 
tion of the self and an understanding of the real nature of 
the universe. With the dawning of Jnana it appears that 
our real nature is Satchitananda , immortality and bliss ; 
there is no death nor disease nor sorrow. The devotee sees 
all as his own self. The self, he experiences, is different from 
the gross, subtle and casual bodies. It is the witness of the 
three states—waking, dreaming and deep sleep. It is the 
support for the twenty-four tattwas. Just as bubbles rise, 
exist and dissolve in the Supreme Lord, who is the material 
cause of everything, the pure Atman by the contact with 
the five sheaths appears to put on their respective qualities. 
All these, however, are perceptible only to a pure mind. 
Jnana Yoga opens the way to this sort of realisation. A 
Jnana Yogi should study the religious books and especially 
those dealing with the philosophical aspects and verify 
their truth by spiritual meditation. 

When one gains Jnana or true knowledge, he cannot 
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but be a firm believer in the existence of God. ^e becomes 
aBhakta and surrenders himself at the feet of • 
more one gathers Jnana. the intenser grows his devotion. 
There are. however, various ways in which devotion o 
God is developed, viz., Sravana (Hearing). Kirtana 
( Recitation ). Smarana (Remembrance). Padaseva (Serving 
Lord’s feet). Archana ( Worship ). Vandana ( Prayers and 

Prostration). Dashya ( Servant-Attitude to God.),, Sakhya 

( Friend-Sentiment to God ). Atraa Nivedana ( Self Surren¬ 
der ). These are the steps which slowly and gra ua y 

take the devotee to the Supreme Deity. , . 

It maybe seen that unless a Yogi passes by the successive 
steps of Karma Yoga and Jnana Yoga, his surrender will 
not be perfect. Even when the heart yearns after complete 
surrender of the self, the mental discrimination stands in 
the way and allows suspicion to have full play in the 
heart. Surrender is a thing that cannot be done in a week 
ora month. The self-arrogating little ego pers»teand 
asserts itself at every stage. Regular practice of Bhakt, 
Yoga has therefore been advised by the great Bhaktas for 
the gradual development of Anuraga. Prema and Rasa 
which are but the highest stages of Bhakti. 
i It thus appears that the first stage in Yoga is Karma 
Yoga, the second stage is Jnana Yoga and the third stage 
is Bhakti Yoga. Finally comes the true illumination as 
envisaged in the sacred books, Upamshads, Tautras 
etc. It is Raja Yoga corresponding to the Tunya stage 
which is beyond the waking state, dreaming state an 

of deep sleep. . . 

Thus the necessity of Yoga in Sadhana is obvious. 
It is by Yoga that one can attain perfection of the different 
functions of the mind-Thinking. Feeling and Willing. 
i.e., intellection, emotion and volition. For the attainment 
of the highest spiritua' perfection Yoga is absolutely 
necessary. That was why the ancient sages of India laid 
such great stress upon Yoga. The Tantras have given the 
highest prominence to Yoga-Sadhana. In fact, esoteric, 
physical and psychological processes enjoined by the 
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Shastras are but so many auxiliary steps to Yoga. We 
shall conclude this chapter with a few more observations 
connected with the Yoga in general. 

The Hindu Shastras mention four kinds of Yoga :— 

(1) Mantra Yoga, (2) Hatha Yoga, (3) Laya Yoga 
and (4) Raja Yoga. 

(1) Mantra Yoga—It means the mental concentration 
brought about by the process of repeating mentally Pranava 
or one and other sacred mantras of the Srutis as well as by 
the constant mental worship of the Supreme Deity. 

(2) Hatha Yoga—It means concentration of mind 
through various physical processes. The Asanas are 
included in the Hatha Yoga. 

(3) Laya Yoga—The Shastras say that there are three 
kinds of forces in a man’s nature, viz ., higher, middle and 
lower. By certain yogic processes man realises the higher 
force by restraining the two other forces. Laya Yoga thus 
stands for the yogic practice which helps annihilation of 
self. 

(4) Raja Yoga—It means concentration of the mind 
through the suppression of the vital airs. 

The essential features of these Yogas are :— 

Mantra Yoga is the first state of yogic sadhana aud must 
be practised with regularity and devotion by the beginners 
in Yoga. The norm of yogic practice has been enunciated 
by the great philosopher Patanjala in the following words 
*TPTf*W«jRl fasten i.e., Yoga consists in suppressing at will 
the activities of the Chitta which is only higher phase of 
the mind with its likes and dislikes, memory of past events, 
experience acquired in life, etc. It is a hard job to fix one’s 
mind upon the object of one's worship. The Chitta 
always flutters and roams from one subject to another in 
quick succession. The Mantra Yogi has to withdraw his 
attention from worldly otflects to the object of his desire 
whenever it becomes shaky and restless. As a means of 
gaining concentration of mind on the object of devotion, the 
spiritual aspirant is advised to practise Mantra Yoga. 
Besides doing the right action, he should be very particular 
T—21 
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about his food, sleep, companions, study, etc. He should 
follow the instructions about them with sanctimonious zeal. 
He should be kind-hearted, mind in temperament and 
non-covetous. He should by all means be truthful and a 
Brahmachavi. He should practise Yoga regularly and 
devotedly, keep company with saintly men, read religious 
books and so on. The ultimate object should be in control 
of the mind. 

The Tantras are of the opinion that Mantra Yoga will 
be immensely helpful in having control over the mind 
quickly. It consists in uttering the mantra as imparted to 
the disciple by the Guru or religious preceptor. Mantra 
literally means that which makes us free from thoughts 
which distract mind so much. Specially the power of the 
mantra in this respect is great when the preceptor instills 
it into the disciple, impregnated with immeasurable spiritual 
potency. Just as the whole tree with its tiunk and bran¬ 
ches is compressed in a seed, similarly an impregnated 
mantra received from a Sad-Guru when fully developed 
sets up in the pupil the Kulakuudalini Shakti of which 
mention has been made earlier. 

Hence, a Mantra Yogi besides being a Karma Yogi begins 
his spiritual career under directions of a religious preceptor 
and has to practise Yama and Niyama, the first two steps of 
the Astanga Yoga. This has otherwise been mentioned 
as Pasyachara , because so long Mantra Yoga is practised 
complete control over mind is not achieved, nor there is an 
awakening of Jnana. 

The next stage of sadhana is Hatha Yoga. It has been 
explained in Yogasikshapanishad that just as a bird whose 
wings are bound by strings, cannot fly freely into the air, 
similarly human mind is fully controlled by Prana. It 
cannot be brought under control by power of discrimina¬ 
tion and judgment. Hence, control of miud is hardly 
possible without control of Prana. It is only when breath 
is kept under control that the outward movement of the 
mind comes to an end and the mind comes to a restful state. 

Hatha Yoga prescribes a number of asanas and mudras 
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by practising which an aspirant can acquire control of mind 
easily and be immuned from various diseases. Pranayama 
is also a most valuable means to the end. It helps puri¬ 
fication of nerves, and awakens the serpent power, i.e. t 
Kundalinf Shakti and steadies the mind in concentration, 
and keeps the body agile and fit. The object is the control 
of the breath and awakening of the Kundalini Shakti. 
This, however, should be practised under the guidance of 
the Guru. It must, however, be clearly remembered that 
acquirement of some physical force is not the object of Yoga. 
One should strive for true knowledge because Jnana alone 
directly leads to salvation. Just as a bird flies on both the 
wings, so Karma and Jnana alone in happy combination 
lead to the attainment of salvation. All Karma should be 
devoted towards achievement of Jnana. 

There is much misunderstanding about Hatha Yoga. 
It is thought that some practices under the system are 
terrible and even cause death if done uncautiously. In truth 
the letter Ha ( ^ ) stands for the Sun or Pin gala Nadi 
and Tha ( 3 ) for the Ira Nadi. Hence, Hatha Yoga 
consists in checking the flow of Prana through the Pingala 
and Ira Nadis and making it flow through Sushumna Nadi 
which is centrally situated in the spinal cord, the former 
two being situated on its right and left sides respectively. 
When breath passes through the Stlshumna, Prana becomes 
restful, and its movements and provocations to the senses, 
mind, intellect, etc., are no more perceived. The real T 
which was so long concealed under the Pranic current now 
illuminates the mind of the Sadhaka 

Another object of Hatha Yoga is that unless the body 
is kept fit and free from diseases, serious obstacles lift up 
their heads in the way of spiritual progress and in some 
cases the advancement is stopped altogether* Hence, the 
urgent necessity of Asana and Pranayama, which are the 
third and fourth steps to Astanga Yoga. 

A Hatha Yogi is termed a Beerachari by the Tantrics. 
It is the second achara as discussed before, In this the 
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Sadhaka depends too much upon his own exertions but it 
appears later on that his own exertions cannot carry him 
far. Surrender seems to be the way to God-realisation and 
stage is thus set for Lay a Yoga. 

Laya Yoga is the third stage of Yoga and consists in 
abstracting oneself fully from the external objects and fixiug 
the mind upon the object of dhyana It is the process by 
which one can merge his ego with the Atman which dwells 
in the heart. When this is done perfectly, Prana feels a 
unique repose and Chitta merges into Atma. 

Laya Yoga corresponds to the fifth, sixth and seventh 
stages of the Astanga Yoga, viz., Pratyahara, Dharana and 
Dhyana, when the devotee is absorbed deeply in medita¬ 
tion on the Deity. By practising Laya Yoga the devotee 
finds his Prana merged into Viswa Prana. The devotee 
can then send his Pranic flow to any part of his body which 
is a miniature form of the entire universe and can thus have 
full knowledge of anything in the universe and have his 
desires fulfilled. This is the essence of Shakti Sadhana. 
When Prana is fully controlled by Laya Yoga, the Sadhaka 
becomes a Shakti Sadhaka and various siddhis come to him. 
These are, however, obstacles in the way of further advance¬ 
ment and close up the passage to the realisation of self. 
This is the culminating point of the Veerachara. 

Raja Yoga is the fourth stage in Yoga and corresponds 
to Samadhi as mentioned in the Astanga Yoga. In this state 
the Sadhaka loses his own entity in Paramatma which he 
finds pervading the universe. In this state the Sadhaka's 
Chitta becomes peaceful, and he finds himself in God and 
God in himself. This state is a most blissful one and is 
designated as Anandam. It cannot be explained by words 
only. In Tantric language this state is known as Divya- 
chara and the devotee a Kaula Purusha, i.e. t a Jivanmukta 
Purusha. 

Samadhi state is the highest state in the spiritual sphere. 
It has been classified as Sabikalpa Samadhi and Nirbikalpa 
Samadhi. In Sabikalpa Samadhi it appears that jivas and 
jogata have no existence apart from God who is the source 
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of all energy of creation, protection and destruction. In 
Nirvikalpa Samadhi no separate existence of jivas and jagat 
is known ; it is a state of bliss which includes as well as 
excludes all. Here the Sadhaka feels unique bliss ft* his 
own self and sports with his own self and is contented with 
his own self. He is Nirvana Mukta. 

A short account of the Astanga Yoga will be found Use¬ 
ful to the spiritual aspirants. 

Yama —This literally means self-control. In Yoga 
shastra Yama stands for Ahinsa, Satya, Asteya ( non-theft), 
Brahmacharya and Aparigraha ( non-acceptance of gifts ). 
The devotee should not do any harm to any body and be 
non-violent in thought and actions. He should not kill 
any being, nor should he cause injury to any body. He 
should be non-violent, truthful, nou-covetous, Brahmachari 
and greedless. 

Niyatna —This literally means regulation It means 
Saucha, Santosh, Tapa, Swadhyaya, and Ishwara Prani- 
dhana. The devotee should keep his body and surround¬ 
ings clean, take swattic food and refrain from doing any 
prohibited action. He should strive after purity of mind 
and tranquillity. He should be contented with whatever 
he gets, respect his elders and do tapas , which means he 
should control his mind, should desist from prohibited 
actions, should not wound the feelings of any body, should 
study scriptures regularly, keep company with the good and 
exercise religious practices as advised by the Guru. Study 
of scriptures and utterance of Veeja Mantras are known as 
Swadhyaya while prayer to God and dependence on Him 
on all matters is Ishwara Pranidhana. 

As already mentioned the above two are particularly 
intended for Mantra Yogis. 

Asanas —Certain Asanas are considered essential for the 
practice of Yoga, that are calculated to enhance mental 
concentration. In other words, certain physical processes 
are held to be necessary for developing and augmenting the 
psychic powers. The Hindu sages have always insisted 
upon certain physical processes in Yoga and worship as 
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these are helpful to spiritual discipline and mental concen¬ 
tration. Asanas are one of them. Asanas have two distinct 
meanings ; firstly, they denote the seats on which a wor¬ 
shipper is to sit for meditation or worship. Secondly, they 
imply different prescribed postures of the body which the 
worshipper should confirm to at the time of the worship or 
Yoga Sadhana. In tantric worship there are some notable 
seats on which a spiritually advanced may sit for practising 
Yoga or for meditation and worship. These are Savasana 
( sitting on a dead body ), Mundasana ( sitting on five skulls 
of different animals including man ), Chitasana ( sitting on 
the funeral pyre ), etc. 

Again, certain Asanas, consist of various modes of sitting 
and bodily postures such as interweaving of arms, legs, 
fixing the gaze in a particular manner, etc. The most known 
of them are as Padmasana, Veerasana, Vajrasana, etc., 
which are considered essentially indispensable parts of Yoga 
practice. These physical auxiliaries are calculated to 
facilitate the practice of Pranayama which is necessary to 
control the vital airs of our system. In Yoga practice air 
plays a very important part, and this air has been divided 
into five classes, the combination of which maintains life 
These five are : Prana, Apana, Samana, Udana and Vyana. 
Prana, or the first of the life-winds, has its seat in the 
lungs. Apana air is what is breathed out and goes down¬ 
wards and out through the anus. Samana air has irs 
seat in the navel and is an important factor in helping 
digestion. Udana air which goes up the throat and enters 
into the brain is the seat of knowledge, and Vyana air is 
diffused through the entire system. These are various 
postures in which a Yogi is to sit when he engages him¬ 
self in meditation. The most well-known of the asanas 
are Padmasana, Siddhasana, Yogasana, Swastikasana, etc. 
These are meant to establish a rhythmical breathing in the 
system which is a pre-requisite for the practice of Prana¬ 
yama, the next stage of Astanga Yoga. The postures 
prescribed for these asanas are shown in the accompanying 
' figure. 



















PADMASANA 

Right foot placed on left thigh and the left foot crossed on the right 
thigh ; right hand placed on right thigh and left hand on left thigh. 
Backbone kept erect. Sight directed towards the tip of the nose. 



BADDHA PADMASANA 

Position of feet as in Padmasana ; right hand turned round the back to 
hold the toe of the right foot and similarly left hand turned round the back 
to hold the toe of the left foot. Cheek a little bent towards the throat. 





BE ERAS AN A 

Right foot placed on the left thigh and left foot below the right thigh. 
Posture erect. 



SIDDHASANA 

The heel of the left placed just between rectum and genetative organ 
and the heel of the right foot placed above the generative organ. Tom of 
the right foot placed on left thigh. Backbone erect and cheek a b.t bent 
towards throat. Sight directed towards navel or tip of nose. 
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"Essential principles ok yoga 

Mudras The Mudras are also particular postures of the 
body or rather of yogic exercises which make the body 
immuned from all sorts of diseases aud the mind serene and 
receptive of the subtle truths. The most important of them 
are Sirsasana, Uddivana Mudra, Sakti Chalani Mudra, etc 
The Mudras are in sooth postures which are conducive to 
happiness and can be maintained for hours together without 
changes. 

Pranayama— It stands for the control of the vital airs 
that are always in a state of flow and reach on the mind. 
We have already said, it is an indispensable adjunct to yoga. 
Pranayama is necessary for rhythmical breathing without 
which the body cannot be kept fit for the arduous practices 
of Yoga. We have also seen that the Hindu Sliastras recog¬ 
nise five different kinds of air that play a very important 
part in human physiology and they are named Prana, 
Apana, Samana, Vyana and Udana. Now, to keep these 
airs in a harmonious balance Pranayama is necessary. 
Pranayama or Nyasa is practised for the regulation of 
breath. It is common to all kinds of Yoga. There is hardly 
any particular characteristic or special feature in any school 
of Hindu Sadhana besides Pranayama. 

There are three modifications of Pranayama or breathing. 
The first is respiration which is performed through the 
right nostril whilst the left is closed with fingers of the 
right hand ; this is known as Rechaka. Drawing up air 
through the left nostril by closing the right as called 
Puraka. When both nostrils are closed and breathing is 
suspended it is called Kumbhaka. 

We shall, however, quote here what the Mahanirvana 
Tantra says about Nyasa, because it mentions certain 
Tantic Mantras for practising the Nyasa. 

“The devotee should heedfully and in accordance with 
the rules relative to Nyasa perform this one uttering conse¬ 
cutively, the Tara and the Sat Chit Ekam Brahma and then 
Oin Sachitdekam Brahma together with Namas, Swaha, 
Vashat.Hum, Vausliat and Pliat and also utter in succession 
touching his thumbs, forefingers, middle fingers, ring fingers 
T—22 
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and small fingers and finally the backs of his hands with 
each other. The process should be gone through from 
the chest to the hands. Then, O Parvati, the devotee 
should practise Pranayama reciting all the while the Mula 
Mantra or the Pranava. O Parvati, pressing the left nostril 
with the middle and ring fingers of the right hand and 

while reciting the Mula Mantra for eight times he should 
fill himself with air through the right nostril ; then press- 
iug his right nostril with the thumb of his right hand, 
he should suspend the respiration, practising the Yoga 
Kumbhaka and recite the Mula Mantra for two and thirty 
times. Then reciting the Mantra for sixteen times, he 
should expel 1 the air slowly by means of his right nostril. 
In this way also he should practise Puraka, Kumbhaka and 
Rechaka 1 pressing the left nostril. I have described the 
mode in which Pranayama is to be performed for the 
success of the Brahma Mantra. 

Mahanirvana Tantra 
Chap. Ill, Verse 41-48. 

The two above practices belong properly to Hatha \oga. 

Pratyahara—It means the withdrawal of the organs ot 
senses from their objects. When the activities of the chitta 
are kept under check, the senses cannot get in contact with 
their respective objects. The activities of the chitta thus 
lose their outward course which it was so long experien¬ 
cing. It slowly becomes unruffled and finally takes an 
upward course towards the realisation of self. 1 his stage 
is to be attained by Abliyasa Yoga, as explained in the Gita. 
There are, in the opinion of the Yogis, lakhs of Nadis 
( nerves ) in our system which are no other than special 
channels of thought-current. The Yogi has to stop the 
movements of his ego through these channels and to move 
through one Nadi ( Brahma Nadi) which runs towards the 
God-head. This is to be perfected by practice of Pratyahara. 

Dharana —When the chitta is withdrawn from the 
objects of senses by Pratyahara, the mind is in a position to 

1 These terms have been explained on the previous page. 
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remain fixed for a long time quite unswerved from its 
position upon the heart centre which is otherwise known 
as Anahata Padma. Dharaua is thus a form of mental 
concentration and is to be practised so long as perfect 
concentration is not attained. 

Dhyana — It is another name of meditation which is a 
stage which can only be realised by those who are adepts 
in Dharana. By constant practice of Dharana no foreign 
thought-currents arise to disturb the chitta and the mind 
becomes perfectly absorbed in meditation. This is Dhyana. 

The above three fall under the category of Laya Yoga, 

Samadhi During the meditative stage individual souls 
merge into universal soul and immediately emerge from it. 
The individual soul by the practice of Dhyana is offering 
itself at the feet of the Supreme Lord. In Samadhi the 
penultitude stage is reached. There is no cognition of the 
individual or universal soul or the worldly objects. This 
is a state of Highest Bliss. 

CHAPTER XIII 
HUMAN KOSHAS AND NADIS 

Hindu science specifies five different Koshas or 
envelopes of the human body. These are Anandamaya 
Kosha, Vijnanamaya Kosha, Manomaya'Kosha, Pranamaya 
Kosha, and Annamaya Kosha. The Annamaya Kosha is 
the centre of Anandam. The Vijnanamaya Kosha directly 
reflects the Buddhi of the Karana Sh arird. It gets in 
contact with outside objects through the five tanmatras or 
the principles of the five senses of man. The Manomaya 
Kosha is the actual mental body with its processes, its doubts 
and its wandering thoughts. The mind is the faculty 
which discriminates between the physical sensations of the 
five perceptive senses. It can be modified and rendered 
suppliant. The Pranamaya Kosha includes the ten senses, 
which are formed of prana or vital breath. It belongs to 
the subtle manifestation. Lastly, the Annamaya Kosha, 
the material body, consists of the five elements or Bliutas, 
as they are called, viz., earth, water,fire, air and ether. 
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2'he three states of Jagrata, Swapna, and Susupta can 
be attained according as the vital principle is centred in the 
Sthula, Linga and Karana-Sharira, respectively. In the 
Jagrata or the waking state, the human being is fully cons¬ 
cious of his ego (Aliamkara), the sense of individuality. The 
mind believes that it alone is the Supreme Principle and 
that after its disappearance at death nothing remains. 
Above this state is the Swapna (dream) state. In this state, 
the Jiva or the vital principle retires into the subtle bodies. 
Normally this state is attained in sleep. The subtle bodies 
then experience freely the conditions of subtle planes- The 
beings inhabiting these planes really live. The so-called 
dead man dwells in this subtle plane waiting to resume a 
physical form. After death just as the material body 
reverts to nature and serves again to build the physical 
supports of life ( e g., vegetable, animal and human bodies ) 
so the subtle bodies dissolve into the planes of matter 
corresponding to those to which they impart a very strong 
impregnation proceeding from the beings whose envelopes 
they were. When a human being born again, these subtle 
elements return to him according to the Karma law of 
affinity and sometimes bring contrary tendencies, contradic¬ 
tory urges and diverse personalities in the same human 
being. Thus this explains the law of re-birth after death 
and so on until liberation is attained. The third state is 
the susupta state, which is attained when a man attains 
beatitude. This state is attained by identification with the 
Higher Self, the living immortal atma. By reaching this 
state the human being is liberated from the bonds of the 
physical and the subtle bodies. 

Upon an analysis of the Linga Sharira, we notice 
the principle which places it in communication with the 
outside world. There are the five tanmatras, the essential 
principles of the five human senses, the five senses ruling 
sensorial action and the mind. To this must be. added the 
sense of the ego. This makes altogether seventeen elements 
in the subtle envelope in the linga sharira. 

The mechanism of perception is composed in the follow- 
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ing manner. The five objective senses (the five senses ) 
are acted upon by the five material elements, viz., the 
Bhutas. The modification is transmitted to the mind which 
perceives, to Ahamkara which reacts and finally to Buddhi 
which determines. But there are frequent interferences. 
Internal or external elements connected with the subtle 
planes, falsify, corrupt and divert the process of perception 
and intuition. This is what is known as the “play” of 
manifestation which tends sometimes to become “dull’' 
while at other times to “develop” according to the predomi¬ 
nating influence of Gunas which always exist in different 
measures in every human being. 

Over and above the material perception there is continual 
interchange between the CQsmic sphere and the hnman 
being. This interchange takes place through some open 
centres of the subtle bodies. The channels through which 
this internal diffusion takes place are the Nadis which 
connect the various openings. These Nadis are woven into 
the Linga Sharira like threads in a spider’s web. 

There are in this subtle envelope certain centres of 
consciousness which work very slackly in the normal man, 
but they can be ‘awakened’ by certain processes both 
physical and psychical so as to make them active. This 
awakening increases the activity and brings about a very 
great transformation in the human being. 

By this awakening and activity of these centres of force, 
the human being acquires powers over the siibtle planes. 
He becomes master of his subtle bodies and acquires 
Stddhis", such as clairvoyance, lightness, mastery over the 
physiological instincts, such as hunger, thirst, sleep, etc. It 
becomes possible for him to get nourishment not by the 
absorption of corporeal element of food-stuffs but by direct 
absorption from the pranic subtle elements. 

Siddhis , it may be noted, are supernatural powers or 
perfections which a man may acquire by Yoga or an ascetic 
course of spiritual discipline. These are the following 

(1) Amman—the supernatural power of becoming as 
small as an atom. 




174 TANTRAS : THEIR PHILOSOPHY & OCCULT SECRETS 

(2) Mahimau, just the reverse of Amman, i-e., super- 
natural power of increasing size of the body at will. 

(3) Laghiman, the faculty of assuming extreme light¬ 
ness at will. 

(4) Gariman, the power of making one’s self heavy at 
will. 

(5) Prapti, the power of obtaining everything. 

(6) Prakamya, irresistible will. 

(7) Ishittwa, supremacy. 

(8) Vashitwa, the power of subduing anything. 

Hindu Yogins and Sanyasins sometimes exhibit miracu¬ 
lous powers to the astonishment of all that baffle all 
attempts of scientific explanations of them. 

Among the Nadis three have been specially dealt with 
by the Tantric scholars. They are the principal channels 
of spiritual force in the human system and as such play an 
important pait in all spiritual exercises. They are Ida, 
Pingala and Sushumna. Of these three, Sushumna is the 
chief and plays an important part in the transformation. 
It is through the Sushumna that yogic power works. So 
we will describe the Sushumna first and then deal with the 
other two. 

The Sushumna is the principal Nadi of the human be¬ 
ing. It is situated inside the Merudanda (the cerebo-spinal 
axis ). It begins from the Muladhara, the lowest centre of 
the human body, that is above the anus and behind the 
penis. It passes through various centres in the spinal cord 
and ends at the spot situated between the eye-brows. It is 
of subtle matter consisting of various forces. The three 
gunas are present in it in the form of three concentric Nadis- 
It is uniform, long, straight and erect. Through it passes 
the KundaJini , the Divine Sakti or Force by which libera¬ 
tion is attained. 

The Nadis, Ida and Pingala also begin from the 
Muladhara and rise towards the spot in the fore-liead 
between the two eye-brows but in a serpentine movement 
ftom left to light in the case of the Ida and inversely from 
right to left in ttye case of the Pingala. They rise in a 
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circular path surrounding each centre but without actually 
passing through it like the Sushuuma. These two Nadis 
meet at the spot between the eye-brows and then separate 
again. The one proceeding from the left penetrates the 
left nostril, the other penetrates the right nostril. These 
Nadis are subtle and absolutely invisible to the physical 
eyes. It is the Yogis who can actually see them and deter¬ 
mine their position and direction. 

Inside the Sushurana, again, there is a finer nadi called 
bajra which regulates the flow of electric energy in the 
human system. It extends from the brain to second chakra, 
viz., Swadhisthana. Inside the bajra nadi , above described, 
is the chitrini nadi , spreading out like a spider’s net. It is 
the vehicle of the auspicious sound of Omkara. At the 
lower extreme point of this nadi is situated the muladhara . 
Through this chitrini nadi , from the very centre of the 
Muladhara chakra, rises the subtlest of nadis called 
Brahma nadi . It passes through all the chakras to the 
Sahasrar. It is the vehicle of nada which is finer than 
sound. It is the medium of the most subtle flow of energy 
in creation and is the cause of libido that is responsible for 
the downward ( centrifugal) and upward ( centripetal) 
current ever present in the system. The downward flow 
leads to animality and the upward flow, viz., nada to 
Brahmapada. 

CHAPTER XIV 

CHAKRAS 

The Chakras are the centres of subtle forces. Their 
position is on the Merudanda ( vertebral column ). They 
are the centres of cosmic consciousness, the generation of 
Prana or vital force and the openings on the macrocosm. 
These are, viz., (1) Muladhara, (2) Swadhisthana, 
(3) Mauipura, (4) Anahata, (5) Bisuddha and (6) Ajna. 
One knowing the position, working and attributes of these 
chakras can irrespective of his caste and creed acquire 
perfect knowledge of physique, mind and atma and can 
enjoy Brahmauanda, the highest bliss imaginable. 
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Position of the Chakras or Vital Centres, 
fh Muladhara Chakra (2) Swadhisthana (3) Manipura (4) Anahata 
(5) Bisuddha (6) Ajna. 


It may be mentioned that these chakrat are found in 
human beings only and not in the lower animals. Hence 
man has been called the highest of creation. 
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The Muladhara lies almost at the bottom of the back¬ 
bone adjoining the anus ; a little above it and at the root 
of the genital organ is located the Swadhisthana; further 
up and just opposite to the navel is situated the Manipura ; 
further above and just opposite to the central line in between 
the two nipples is the seat of the Analiata ; still higher 
up and opposite to the throat is seated the Bisuddha 
Chakra and at the base of the nose and in between the 
two eye-brows is situated the Ajna Chakra. Above all 
these and in the topmost part of the cerebrum is located 
the Sahasrar. The equivalents for these Chakras in 
English according to modern scholars are :— 

Muladhara Chakra—Pelvic Plexus. 

Swadhisthana Chakra—Hypogastric Plexus. 

Manipura Chakra—Solar Plexus. 

Analiata Chakra—Cardiac Plexus. 

Bisuddha Chakra—Pharyngeal Plexus. 

Ajna Chakra—Plexus of Command. 

Sahasrar—Cerebrum, the Plexus of nerves of one 
thousand branches. 

It may be stated here that the Chakras referred to above 
are quite different from the glands which form an interest¬ 
ing subject of study for endocrinologists. For example, 
penial gland lies behind third ventricle of brain ; pituitary 
gland secrets phlegm ; thyroid gland is situated on the 
larynx and traches ; pancreatic gland, located near stomach, 
discharges a digestive secretion into the duodenum ; 
suprarenal gland lies above the kidney ; and so on. 

The Muladhara Chakra is a four-petalled lotus and it is 
realised when the devotee can conquer prithwi tattioa , i.e., 
when he rises above the influences of material objects. 
Similarly, Swadhisthana Chakra, Manipura Chakra, 
Anahata Chakra and Bisuddha Chakra (six-petal led, 
ten-petalled, twelve-petalled and sixteen-petalled lotuses 
respectively ) are visible with the conquest of other four 
elements, viz., water, heat, air and space. 

The following account of the origin of the Chakras in 
consonance with the cosmic creation, their actions and 
T—23 
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functions is taken from ‘The Man and his Religion’ by 
S. C. Chakravarty, M.A., B.L. The author says, "Brahman 
is attributeless. His desire for creation is Hayic Prakiiti. 
This Prakriti or the active principle of creation, contains 
within it the three Gunas—Sattwa, Rajas and Tamas. 
When these three Gunas remain in a state of equilibrium, 
all creation ceases. When desire, which is the essence of 
Prakriti, is givin scope for play, the three Gunas become 
diversified and the material world begins to take shape 
gradually. The first creation is Mabat-tattwa, also called 
Hiranyagarbha or Brahma. From Mahat-tattwa proceeds 
Ahankara or Egoism ; from Ahankara originate the eleven 
senses and five tattwas, and from five tattwas the five 
elements called Pancha-bhutas take their birth and lastly, 
when the different atoms of the five elements begin to 
conglomerate together in different and manifold proportions, 
according to the actions of the three Gunas mentioned 
above, the creation with the multifarious objects begins to 
crop up. That is the outer world called Brahmanda 
( macrocosm) in respect to our physical body called Khanda 
Deha ( microcosm ). One is a perfect replica of the other. 
The Omkara which is the only object of worship according 
to the Vedas represents the entire creation of the microcosm 
and the macrocosm alike. This Om is a symbol of the 
seven tattwas located in the seven chakras on the 
Sushumna line inside the backbone. The Om represents 
the different stages of creation from the subtlest to the 
grossest. These seven are A, U, M, Nad, Bindu, Kala and 
Kalatita. The A of Om is Prithwitattwa and its seat is 
in the Muladhara Chakra and it is identical with Brahma — 
the creative principle of the universe ; the U of Om is Jala- 
tattwa and its seat is in the Swadhisthana Chakra and it is 
identical with Vishnu—the sustaining principle of the 
universe ; the M of Om is Teja-tattwa and its seat is in 
Manipura Chakra and it is identical with Rudra—the 
destructive principle of the universe ; the Nada of Om is 
vayu-tattwa and its seat is in the Anahata Chakra and it is 
identical with Ishwara ,’ the Bindu of Om is Akasha-tattwa 
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and its seat is in the Bistiddha Chakra and it is identical 
with Maheswar ; the Kala of Om is Ajna Chakra and it is 
^identical with Para-siva and Kalatita of Om is the Sahasrar 
and it is identical with Para-Brahma. The seven Chakras 
mentioned here are the seven stages of realisation of the 
all-embracing Om. The object of realisation of the 
Mnladhara Chakra is the awakening of the Kundalini 
Sakti and the means thereto is Mantra-yoga. The object 
of realisation of the Swadhisthana is Narayani and the 
means thereto is Mantra-yoga and Hata-yoga. The object 
of realisation of the Manipnra Chakra is Kala ( Eternal 
time ) and the means thereto is Dhyana ( concentration ); 
the object of realisation of Anahata Chakra is Vijnana 
(knowledge supermundane) and the means thereto is 
Jnana-yoga or Hridaya-granthi-veda ; the object of realisa¬ 
tion of Bisuddha Chakra is total vacancy or Akasha and 
the means thereto is Parayoga and S annyasa ( absolute 
indifference ); the object of realisation of Ajna Chakra is 
Brahma and the means thereto is Sambhabi-yoga , and the 
object of realisation of Sahasrar is Para-Brahma and the 
means thereto is Sahaja-yoga or Moksha-Sadhana. 

‘‘These are the seven unavoidable stages of realisation. 
The material or the instruments with the help of which 
these different stages are to be realised are also different. 
For the realisation of the Prithwitattw'a ( Muladhara ) we 
have to take recourse to our nose, i.e., inhalation and exhala¬ 
tion. Till the breath is brought absolutely under control, the 
Kula-KundaHni Sakti is not realised. For the realisation of 
Jalatattwa (Swadhisthana) we have to take the help of our 
tongue, i.e., we have to bring the tongue under control in 
such a way ( by adopting a particular method which has to 
be learnt directly from the Guru ) that the mind can think 
of no other thing except God and the tongue can utter no 
word which has no reference to the glories of God. For the 
realisation of teja-tattwa ( Manipura ) we have to take the 
help of our eyes, i.e., we have to control the movement of 
the eyes in such a way that they do not deflect even for a 
moment from the centre located between the two eye-brows. 
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For the realisation of Vayu-tattwa ( Anahata ) we have got 
to bring our skin ( i.e power of perception ) under control 
and this has to be done by means of a particular practice 
which is called Kumbhak'a. For the realisation of Akasha- 
tattwa (Bisuddha) we have got to use our ears as our means 
or instrument in such a way that the multifarious sounds 
of the world cannot distract us and we get accustomed to 
hear only one sound, which may be either Nada or any 
name of God to which the aspirant is used to. For the 
realisation of Ajna or Prajita Chakra we have to take 
shelter with our life-breath, i*e., we have to control our 
mind in such a way that it always remains fixed on the 
incoming and outgoing flow of breath. This is called 
Prana-Kriya. 

“The realisation of Saliasrar is Samadhi, i.e., reunion of 
the individual soul with the Universal soul. The previous 
stages having been realised, this last stage comes as a 
matter of course, if only one can steadfastly stick to the 
Ajna Chakra and this is called SambhdbuMudra. 

“So the quest after God-realisation, if it is at all sincere, 
must be in the ascending line from the grossest to the sub¬ 
tlest as the descent has been just in the reverse order in the 
same line. The Hue or process is hard and adamantine and 
therefore unalterable. The upward rise from the Mnladhara 
up to the Sahasrar divulges the mystery of creation and is 
the only course which makes God-realisation possible. Not 
only the Yogins have to follow this course, but the pursuers 
of Jnana-Marga and Vakti-Marga have also to travel the 
same. 

“In order to attain Jivanmukti, one has to rise up to 
the Sahasrar through the Sushumna vein after controll¬ 
ing the activities of all other numerous nerves and veins 
of the body by controlling the breath* This is also called 
the awakening of Kundalini Sakti , i.e., the force which is 
the origin of diversities in creation and is also at the same 
time, the sustainer of all created things. Till Kundalini is 
awakened, which has its seat in the Mnladhara Chakra, 
it is to be known that the attempts for reaching the true 
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and only path of self-realisation, has not yet been achieved. 
The Kundalini is a tangible and living symbol of the divine 
force by taking resources to which the Para-Brahma has 
manifested Himself in this created sphere. Without 
Pranayama or total control over breath, by whatever means 
be it effected (by either meditation or devotion), the awaken¬ 
ing of the Kundalini is absolutely impossible.. It is 
Pranayama which gradually leads us to the three other 
higher stages called Pratyahara, Dharana and Dhyana and 
really it is only in the stage of Dhyana that the Kundalini 
becomes visible as a burning electrified slender straight line 
inside the backbone. It is this force which inheres in 
every created object and sustains it. Its activities are 
constant but are not ordinarily‘perceived by the human 
beings. So it is said that this Kundalini lies in a dormant 
sleeping state like a serpent folding itself in three and half 
coils, just as any ordinary serpent does while in the hole, 
particularly during the winter season. It is at the root of 
very existence, atid so we have it in ordinary parlance that 
the earth rests on the head of Basuki (the queen of serpents). 
Its seat is just below the Muladhara and in the dormant 
state it is said to keep its hood directed downwards. With 
the conquest of the Muladhara or Prithwitattwa ( i.e., the 
influence of the objective world upon our senses ), the hood 
is raised upwards and simultaneously a hissing sound is 
heard within, which is ( I am He )—the opposite of 
f&T (the ordinary mild sound of the breath ).“ 

It may be mentioned here that knowledge of the 
chakras is essential for the attainment of occult powers. 
While dwelling on this subject that learned author writes 
as follows :— 

“When the Kundalini is awakened, the Yogins begin to 
acquire the eight-fold attainments called ( Asta- 

siddhi). These are (1) *rf?!PTT ( Anima ), t.e., the power 
of making one's body as minute as an atom; (2) nfcrr 
( Garima ) i.e., the power of increasing the weight of one’s 
body to abnormal limits; (3) qffWT (Mahima ). i.e., the 
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power of increasing the size of one’s body at will; (4) tfftRT 
( Laghima ), i.e., the power of making the body exceedingly 
light; (5) ( Ishitwa ), i.e., power of creating things 

according to one’s desire ; (6) ( Bashitwa), **., the 

power of winning or hypnotising others ; (7) ( Prapti), 

i.e., occasional God-realisation and (8) SfcTO ( Pratyaksha ), 
i.e., God-vision at desire. These powers are automatically 
acquired by all good souls who can systematically concen¬ 
trate on the life-force or .Atman. The acquisition of these 
powers often operate as great stumbling blocks in the path 
of self or God-realisation, particularly when they are 
employed for personal glorification in any way. So the 
experienced seers say that they have to be very carefully 
guarded against.” 

The following particulars regarding the attainment of 
occult powers are compiled from various Tantras 

Bach Chakra has a subtle force peculiar to it as well as 
the sensation caused by its activity. Each has its particular 
presiding Deity. These Deities are not only symbolic, but 
the Tantrics actually see them during their meditation and 
these act as insignia to the Tantric scholars by which they 
can judge the progress of their psychic development. 

The Satchakra-nirupana enumerates the qualities 
acquired by concentration upon each of the six centres and 
indirectly by the passing of the Divine force, the Kundalini, 
through them. The meditation on the Muladhara Chakra 
leads to the masteiy of the Yogi’s enemies, namely, his 
passions and selfishness. The passions are luxury, anger, 
greediness, deception, pride and envy which all proceed 
from Ahankara. Meditation on Swadhisthana brings victory 
over the physical elements ; that on Manipura leads to the 
masters of the subtle elements ; that on the Anahata leads 
to the mastery of sound. The Tantric student acquires 
the faculty of penetrating into the body of a dead man and 
animating it in its place. Other boons are the power of 
becoming invisible, of flying in the sky, walking on water 
etc,, that is to say the mastery over the planes of creation. 
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Meditation on the Bisuddha Chakra brings one to the 
threshold of the great liberation ; that on the Ajna Chakra 
is the way to the development of the qualities and 
possibilities of the preceding Chakra. The disciple attains 
the state of Adwaita-vadi when he sees no duality. He 
becomes one with the Supreme Soul. He becomes the 
witness of the universe- 

The following descriptions of the Chakras are taken 
from various Tantric texts:— 

Mtdadhara —This lotus contains four petals on which 
occur the four letters, viz., % <*, of the Sanskrit 
alphabets. In the ovule of the lotus, Brahma accompanied 



Muladhara. Chakra 


by Dakini Sakti is seated on the Vefeja & in a rectangular 
yellowish region of prithwi. This chakra exercises 
considerable influence on rectum, kidney, accumulation of 
sperm and the sexual organ and also on bones, skin, flesh, 
nerve and hairs. It has also much connection with the 
smelling power. Actually bija & is the sound that emits 
while the current causing the sensation of smell flows. 
Bereft of Tantric technology this means that the devotee 
should consider himself above the influence of the material 
bodies and endowed with the creative energy of Brahma. 
Further details are available on this chakra. Within this 
rectangle is a blood-red triangular zone of fire where 
blows Kandarpa vayu which is the cause of sexual excite¬ 
ment, so essential for the functioning of procreation. By 
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its vibrations it brings about expansion and contraction of 
the lungs, essential for breathing. Sayambhulinga Maha- 
deva with his face turned backwards is himself seated. The 
Kulakundalini Sakti which is subtler than the fibres of the 
stem of the lotus surrounds this Sayambhulinga in three 
cycles and a half and like a black cobra is sleeping soundly 
after closing the channel to the Brahma Nadi which is 
situated within the Sushumna line and is the only way to 
God-vision. This Maha Sakti has been described in the 
Shastras as the Mula Mantra or Saraswati and is the source 
of the three guv as, viz., Sattwa, Rajas and Tamas. 

When a yogi meditates upon Sayambhulinga Mahadeva 
at this chakra, he soon gets free from sins and the Kula¬ 
kundalini Sakti is awakened by uttering the Mula Mantra 
with a placid mind and devotion. The mouth of the Kun- 
dalini is considered to be at the confluence of Sushumna 
(life-current), Bajra Nadi ( electric current) and Brahma 
Nadi ( sound current or spirit current). What is meant 
by the awakening of the Kulakundalini has been explained 
earlier. 

It may be added here for the edification of the Sadhaka 
that this chakra is situated at the extreme end of the back¬ 
bone which is the confluence of the three Nadis, viz., Ira, 
Pingala and Sushumna. 

The Sadhaka has to leave both the Ira and the Pingala 
Nadis and to follow the Sushumna Nadi. When this is 
achieved the breathing is done in a rhythmical way, both 
the noses inhale air and exhale air together in a slow way. 
Inhalation is neither by the right nose nor by the left nose. 
Inside the Sushumna Nadi flows a finer nerve-current or 
Nadi called Bajra Nadi and inside the latter is encased the 
Chitra Nadi which again contains within it the Brahma 
Nadi, which the devotee has been advised to seek. 

Swadhisthana —This chakra has six petals with the 
letters «r, 3?, *T, *5 I The ovule of this lotus is red in 

colour. Inside this there is a circular region of primordial 
liquid where in a convex yantra on the Baruna Veeja ^ is 
stated Narayana with the blue-coloured Rakini Sakti. 
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The six petals represent six principal nerves upon the 
large intestines, rectum, kidney, bladder, sexual organ and 
the testes. The circulation of the fluid substances in the 
body, their preservation and sustenance is helped by it. 

This chakra is also the centre of heterosexual attach¬ 
ment. 



Swadhisthana Chakra 

By meditating on this chakra and uttering the Mula 
Mantra the devotee can conquer the jalatattwa , as explained 
earlier. He is relieved from egoistic feelings, and the 
qualities such as equanimity, placidity of mind, etc., are 
developed. 

Manipura —This Chakra contains the ten letters 
cl; in its ten petals. Within the ovule of 

this lotus there is a triangular region of Fire wherein on 
the Agni Veeja T is seated the Mahakala with the dark- 
coloured Lakini Sakti clothed in a yellow cloth. This 
chakra is concerned with the functioning of the stomach, 
lever, large intestines, etc. It regulates the flow of heat in 
the body and helps digestion. The digestive power of man 
is increased by meditating on the red colour in this chakra. 

A yogi meditating on this chakra and tittering Mula 
Mantra at this centre remains always in a happy mood. 
Diseases cannot enter his body. He can easily enter into 
the bodies of others and can see the Sidhyas who are 
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spiritually elevated persons. He can know at sight the 



Manipura Chakra 


qualities of the mateiial objects and can even see the articles 
within the earth. 

Anahata —This chakra contains twelve letters, bright 
like Vermillion, viz., q>, q, q, *, % 3, q;, z, Z 

in its twelve petals. In the ovule of this lotus is a region 
of Air which is of the shape of a Satkoua, i.e., a figure of 



Anahata Chakra 


six angular points made by the telescoping of one triangle 
within another triangle. Here on the Vayu Veeja q is seated 
the bright gold-coloured Ishana with lightning-coloured 
Kakini Sakti with three eyes, clothed in a yellow attire, 
adorned with all sorts of ornaments and bestowing boons 
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and fearlessness. She drinks the nectar that flows from the 
Sahasrar to the Muladhara. 

There is another triangular region at the very centre of 
this chakra. It is very tender to touch. Within it is 
Vanalinga Siva of the complexion of bright gold, having a 
minute hole on his head, 

A yogi uttering Mula Mantra at this chakra becomes fit 
for realisation of God. He becomes capable of controlling 
his senses, by restricting the sensation of touch inherent 
in this chakra, which is at the root of all perceptions by 
senses. No desire remains unfulfilled in him. He remains 
always in a state of bliss. 

Bisuddha This greyish lotus contains the sixteen 
vowels, viz., 3T, 3TT, £ 3, 35, W, % <t, f*, 3ft, 3ft, 

, 3H in its sixteen petals. In the ovule of this lotus lies 
a spherical zone of Akasa wherein on the Akasa Veeja ^ is 
seated the Ardhanariswara ( Half-male and half-female ) 



Bisuddha Chakra 


Siva on a white elephant and he is accompanied by the 
yellow-coloured Sakini Sakti with four hands. 

A yogi uttering Mula Mantra here can gain the highest 
prominence on earth. While meditating on this centre the 
yogi should think of it as white akasa or as Siva of snow- 
white complexion in the company of Haimavati of yellow 
complexion. The sphere of akasa expands more and more 
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on concentration. This yogi understands the true nature of 
things. In his heart are unfolded the secrets of the Vedas 

Ajna Chakra —The chakra is otherwise called dwidala , 
on account of its being the origin of two nervous flows, one 
through the eyes and other through the medulla spinolis. 
According to the medical science it is called the mid-brain. 
The petals of this lotus are red in colour and contains the 
letters ^ and $f, tl^e first of which is composed of sattwa 
and rajas and the second of tamas. In the stem of this 
lotus there is a yantra with nine angular points wherein on 
the ^ Veeja, the Veeja of destruction and command, is 
the Para Siva with the white-coloured Hakini Sakti with 
four hands and six mouths. The three Nadis, viz. t 
Sushumna, Ira and Pingala after following different courses 
from Muladhara again meet here. 

In the middle of the chakra is a mandala ( circlet ) of 
pure intellect. Above this is half moon and a poiht-like 
bindti over same. 



Ajna Chakra 


One meditating on this centre has vision of the highest 
truth and acquires yogic powers. By being practised in 
the meditation of akasa, the yogi is relieved of all sanskaras 
of virtue and sin and ultimately gains atma-jnana , the 
highest knowledge. 

Sahasrar —In the centre of the head lies the Sahasrar 
which is a lotus resplendent as the morning sun-rays and 
looking downwards. It has thousand petals of which the 
most prominent are fifty, containing all the fifty letters, 
described in the chakras Muladhara to Ajna chakra. In 
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the spherical ovule of this lotus is a triangular space along 
which are arranged the letters as shown in the figure. 
Around the yantra is the ocean of nectar. This triangular 
yantra is also called Manidwipa. Above the Nada and 



Sahasrar 


Bindu of this yantra is a pitha ( a place ) of on which 
sits Parambrahina represented by the sfi Veeja, the Veeja 
of consciousness which is another name of Sat, Chit and 
Ananda. In Tantric language the 3flf Veeja is known as 
Guru Paduka, i.e > the foot stamp of the Guru. By 
meditating on the lotus-foot of Guru the devotee can easily 
cross this terrible ocean of creation, preservation and 
destruction and can taste the nectar that flows in constant 
stream from that Sahasrar. He gains eirftmcipation. 
Nothing on earth can bind him. All sorts of yogic powers 
dwell in him. All his Karma Sanskaras being destroyed, 
he is subject neither to birth nor to death. 







CHAPTER XV 

THE GODDESS OF THE TANTRAS 

Tremendous is the wheeling of Time ; by this are 
being created the moments, seconds, minutes, hours, days, 
nights, fortnights, months, eqjiinoxes. years, yagas, 
in a it icani ar as and kalpas with ever new events as numerous 
in variety. But the Mahakala. on whose broad breast rise 
up these fragments of time like the waves on the sea bring¬ 
ing into view the gods and goddesses, men, demons, birds 
and beasts, insects and trees and plants, in fact, all kinds 
of animate and inanimate objects as well~and again sink 
into the deep abyss quite unknown and unnoticed, is 
perfectly placid in countenance, devoid of all movements, 
without beginning and end and pervading everything 
without break. 

Man is overwhelmed with the glories of the manifested 
world and the various sensations that proceed from it. But 
the shadow of Death is lurking everywhere. While man 
is struting about puffed with ahamkara and engrossed with 
his own enjoyments, Death opens his fearful mouth from 
all quarters and is slowly and yet surely devouring his 
belongings one by one and even his own self. The eternal 
problem of man is how to get out of the coils of mortality 
that bind him so fast on all sides- 

Philosophy is silent here. Its gaze cannot penetrate 
behind the deep dark curtaiu of Death. It is Tantra which 
illumines this tragic void and shows the path to immorality 
to the distracted and perplexed humanity. Its great 
message rings solemnly in the midst of veritable ignorance 
that engulfs the world today. Its message is this. If you 
hanker after immorality and intensely desire to be saved 
once for all from the depredations of time, then do not 
be overwhelmed with the sensations received from the 
objective world which assumes new shapes and figures 
every moment of your life with the rolling of time. Keep 
your mental eyes ever rivetted at the lotus-feet of the 
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Mabasakti who activates the Mahakala lying at Her feet. 
Just as the scintillating outburst of a fire-work derives 
its very existence and glitter from the gun-powder within 
it or just as a lamp draws its light from the oil in its 
bosom, so the various manifestations around us have their 
being and movement in this Mahasakti who is the neutral 
zone of all manifestations and life and its possessions. So 
long man does not watch the incoming and outcoming of 
this Mahasakti in life, his life is bounded by limitations, is 
imperfect and subject to death at every step, and his quest 
for happiness and relief from bondage will not be ended. 

The sxvarupa of the Mahasakti has been revealed in 
Tantric texts and in the Dhyana mantras of the Adya 
Sakti Kalika. The Mahanirvana Tantra says on this point 
that she is the great progenitor of the minutest and biggest 
things in the universe—both the animate and inanimate 
beings. This universe is begotten of Her free will. She is 
the beginning of all. The Vidyas and the Trinity—all owe 
their existence to Her. She is cognisant of the entire 
universe but none in the universe knows Her. She is Kali. 
Tara, Sorashi, Bhubaueshwari, Dhumabati, Bagala, 
Bhairabi, Chinnamasta, Matangi and Kamala. She is 
surrounded on all sides by gods and goddesses. She is 
at the same time the grossest and subtlest 'matter. She 
is devoid of all dimensions and yet takes various forms. 
For the fulfilment of the desires of the Sadliakas, She 
assumes various forms. She appears at times to destroy the 
Asuras, and assumes four hands and occasionally two, six, 
eight, ten or thousand hands. She wears various weapons 
for the maintenance of Her world. She is the great Mother 
who being propitiated all gods and goddesses are 
propitiated. She is Ananda itself. It is a state of eternal 
bliss which cannot be conceived by mind or words. When 
Para Brahma or Mahakala is desirous of creating the 
universe, the objective world emerges from Him through 
the seven centres of realisation or chakras. He is 
ever-existence, pervades all and resides in all after 
emcompassing them. He is unchanging in all forms, 
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unattached and is the conscious element. He does not eat, 
does not move, does not smell, though it is throug i- s 

instrumentality that Prakriti is in action, the eyes see, the 

ear hears, the nose smells, the mind works and so on. He 
is the Sivatattwa as mentioned in the Achamana Mantra 
which is to be uttered by the Tantric worshipper in 
commencing bis daily worship, just after Atmatattwa which 
refers to the individual souls experiencing duality. Maha- 
sakti is a Maliayogini connecting the links of creation, 
preservation and destruction and at the will of Mahakala 

She creates the universe, preserves it and destroys it with 

all its animate and inanimate objects. The destructive 
force is one of Her aspects. As She destroys Mahc.cals at 
the time of preday a, She is called Kali. She is worshipped 
as Adya, as She is beginning of all. After tnaha-pralaya 
1 She alone remains as Tama or Abyakta Prakriti in a state 
inconceivable by words or mind. Though formless She 
assumes various forms ; though without beginning She is 

the origin of all. She is the Great Creator, Protector and 

Destroyer and Commander of all. 

The Dhyana mantras which are many are unanimous 
in describing Her as in a state of eternal bliss and playing 
in the bosom of Siva. Her feet do not rest on anything 
except the breast of Siva. She resides in the cremation 
ground—where all the worldly objects are being reduced to 
ashes-their seed stage. By Her independent will She 
begets the universe with all its diversifications, and again 
sucks them to Her breast in the twinkling of an eye. 
Unobstructed is Her motion and multifarious is Her disport. 
She is black in colour which means that all contradictions 
like black and white, cold and heat, possible and impossible, 
birth and death merge at Her feet. Yet there is an unsur¬ 
passed hal about Her that does not dazzle the eyes, rather 
She appears as cool aud appealing as the light of million 
moons brought together. She is ridden on a corpse (».e., 
exist iii all inanimate objects ) and is yet mahabhitna ( i.e., 
unattached as the sky and the abode of all energy ). She 
has got terrible teeth, yet she is conferring boons to all. 
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She is open-mouthed and yet most affectionate to Her 
children, bearing as She does in Her bosom all their 
belongings—physical, mental and spiritual. She has a 
laughing attitude, yet engrossed in wielding the terrible 
Spirit of Time* She possesses three eyes with which She 
can peep through the immeasurable Present, Past and 
Future. She carries in one of Her hands a skull which 
is the receptacle of the Unseen and the seeds of the 
universe. She bears in another hand a cutting instrument 
which breaks the seeds and puts them in full bloom in the 
form of the universe. Her hair is dishevelled, i.e. t She is 
beyond all bondage and Her outspreading tongue lusciously 
sucks the blood coming out of the either corner of her 
fearful mouth. She wears a necklace of letters which are 
no other than the Matrika Saktis which constitute the 
universe and give it a shape. She is also described as being 
in a destructive mood standing on the bosom of Siva 
with a garland of severed hands around Her girdle in a 
cremation ground resounding with the howling of jackals 
and yet She wears in Her neck the heads of all She destroys 
in the shape of a garland. She is neither the knower nor 
the uon-knower. She is Anandamayee where both 
positivity and negativity meet. 

Such is the Goddess the Tantras have revealed to the 
world. She is to be worshipped by all seeking perfect 
self-abnegation, though She in her immense mercy showers 
the highest benedictions on the worshippers. To attain 
this the devotee must be free from all passions, fear, anger, 
and indifferent to pleasure and pain, gain and loss, respect 
and insult and must reach a stage of self-realisation where 
he can exclaim in wonder (I am identifiable with 

Siva)- It is thus the Tantras uphold the highest teachings 
of the Vedas and the Upanishads and yet bring us face to 
face with our Creator (Mahakali), Preserver (Mahalakshmi) 
and Destroyer (Mahasaraswati) who are but the different 
aspects of Anandamayee Kalika. The Goddess Mahakali 
is the direct cause of the objective world and is essentially 
the creative principle. The Goddess Mahalakshmi is 
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directly responsible for the sensations and feelings that 
play in the heart of all and is the preserving and sustain¬ 
ing principle while the Goddess Mahasaraswati converts 
the feelings to sanskaras or experiences in the shape of 
letters or words, and all our thoughts and desires which 
arising in our heart move us to action proceed from Her 
in never-ending cycles. The Goddess Kalita, or Ananda- 
mayee as She has been called, residing in the heart of 
Mahakala (the Eternal Time), at Her independent will 
appears as Mahakali, Mahalakshmi and Mahasaraswati to 
fulfil Her sport of Creation, Preservation and Destruction. 
She herself becomes these Goddesses and absorbs them in 
Her at the time of universal dissolution. She is Herself the 
Maker of the universe and its constituent. There is nothing 
outside Her. She is the Brahma of the Upanishads and yet 
established in Her own glory. She is therefore worshipped 
in both aspects, viz., as the bestower of all the possessions 
of life and also as the mighty Sakti that gives us Kaibalya, 
i.e., oneness with Brahma. Our obeisance to Her, the 
Embodiment of Rasa 1 

CHAPTER XVI 

THE TEN MAHAVIDYAS 

The most important goddesses of the Tantra are the ten 
Maliavidyas, viz.. Kali, Tara, Sorashi, Bhubaneswari, 
Bhairabi, Chinnamasta, Dhumabati, Bagala, Matangi and 
Kamala. They are worshipped by the Tantrics for the 
sake of various spiritual attainments. They are, in fact, the 
manifestations of Sakti or the Great Mother in the process 
of creation, preservation and destruction of the universe. It 
is said that on the eve of the sacrifice to be performed by 
Daksha, mention of which has been made in an earlier 
chapter, Sati, his daughter married to Siva dwelling on 
the summits of the Kailasa expressed a desire to her 
consort to attend the sacrifice, though uninvited. Siva 
advised her not to go there under the circumstances. But 
all remonstrances failed to persuade her to stay in Kailasa. 
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When she saw that even all her entreaties did not move 
Siva, she assumed the dreadful figure of goddess Kali. 
Siva was greatly frightened. He tried to escape from her 
in fear and whichever direction he turned, he found his 
way blocked by goddesses of unknown forms and appea¬ 
rances inspiring fear. Overcome with apprehension Siva 
searched for Sati, his consort. Then the goddess Kali 
addressing Siva in a soft tone said, “Mahadeva, how could 
you forget that I am your mother, as well that of Vishnu 
and Brahma ? While you were lying in the Karana-Salila 
(the primordial water in which the cosmic egg is laid ), it 
was at my will that you became engaged in deep meditation 
as regards the creation of the universe. Then I, assuming 
the appearance of a corpse went floating to all of you one 
by one. Vishnu, unable to bear the foul smell of the 
corpse, hastily left the place ; Brahma also turned his face 
to the four cardinal points in disgust. It was only you that 
instead of expressing any hateful attitude at my sight, took 
the corpse in your breast. Then pleased with you I, as 
Prakriti, chose you as the Purusha. In this way we two 
have come together as Siva and Sakti.” Hearing this, 
Mahadeva was relieved of all fears, and Mahamaya 
withdrew the ten goddesses who are known by the name of 
Mahavidyas or Sidhyavidyas. .Needless to say that after 
this Siva did not prevent Sati from proceeding to her 
father’s sacrifice. 

We have already discussed the chief of the Mahavidyas, 
viz. % Kali. We therefore give below a short account of 
the other Mahavidyas, in the order they are mentioned in 
the Tantras. 

Tara —Tara is of dark blue complexion whereas Kali, 
already mentioned, is of dark colour, as sombre as the 
clouds at the time of universal dissolution. Tara places her 
left leg on the breast of Siva, who lies like a corpse. She 
is of short stature with a protruding belly. She has a 
terrible appearance and is dressed in tiger-skin. She wears 
on her neck a garland of severed human heads. She is in 
the prime of her youth and adorned with Panchamudras. 
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She is possessed of four hands and her tongue is held out a 
bit. She wears a single braid of matted hair on her head. 
The Rishi Akshovya resides in her forehead. Her com¬ 
plexion is as effulgent as that of the newly rising sun. She 
is three-eyed. She stands in the midst of a funeral pyre. The 
range of her teeth is terrible. She is laughing, engrossed 
in her emotion, and is decked with ornaments worn by the 
women. She takes her stand on a white lotus in the midst 
of a wide expanse of water. 

Sorashi —She is the third Mahavidya and is as resplendent 
as the newly rising sun. She is also three-eyed. She holds 
in her four hands noose, goad, arrow and bow. She is seated 
on a pedestal comprising of Brahma, Vishnu, Rudra, 
Ishwara (Indra ) and Sadasiva and the altar on which 
she takes her seat is Siva himself. On the altar is 
Mahakala with whom the Mahavidya sports in joy. 

Bhubancswari —Her complexion is that of the risen sun. 
She possesses a crescent on her forehead and a crown over 
her head. Her breasts are full and surcharged with milk. 
She is three-eyed and her face is ever lit up with smile. In 
her two hands she holds the noose and the goad and in the 
other two the pose of granting boons and assurances to her 
devotees. 

Bhairabi —The fifth Mahavidya Bhairabi is reddish like 
the morning sun. She is dressed in a silken cloth and 
wears a garland of heads on her neck. Her breast is 
anointed with gore. In her four hands she holds a rosary 
of beads, a book, and the poses of granting boons and 
assurances. She has a crescent on her forehead. Her three 
eyes are as beautiful as red lotuses. There is a bejewelled 
crown over her head. A mild smile plays on her lips. 

Chinnamasta —The Sadhaka should concentrate his 
mind on a pure and fully blown lotus in the region of the 
navel. Within it is the solar region red as hibiscus and 
surrounded by three lines, viz ., Sattwa, Raja and Tamas. 
Within that region is the Goddess Chinnamasta who is also 
effulgent as tens of millions of suns together. Her mouth 
is expansive, terrible to look at, with tongue emitting out. 
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The Goddess is drinking the blood that gushes forth from 
her throats. Har hair is dishevelled and beautified with 
many varieties of flowers- In her right hand she holds a 
cutting instrument and wears a garland of human heads on 
her neck. She is naked and of fearful appearance. Her 
right leg is in front while her left leg is a little behind. 
The Goddess Chinnamasta wears a garland of bones and a 
serpent in the shape of a sacred thread. She is on a 
standing posture on Rati and Kama who are in the attitude 
of sexual embrace. Her appearance is that of a woman of 
sixteen years with heavy and rising breasts. On the left 
and right hand side of the Goddess are two nayikas called 
Dakini and Barnini. They also drink the blood streaming 
out of the neck of the Goddess. The Barnini on the right 

hand side of the Goddess is red in complexion, naked and 

with dishevelled hair. In her left hand is the severed head 
of a man, in her right hand a cutter, and she wears a 
sacrificial thread made of a serpent. She is of a glowing 
splendour. Her right leg is in front and her left leg, a 
little behind. She is also of sixteen years of age and 
bedecked with various ornaments, and a garland of bones. 
The effulgence of Dakini on the left side of the goddess is 
like that of the sun at the time of the termination of the 
Kalpa, resplendent like fire, and her matted hairs sparkle 
like lightning. This Dakini is of three eyes, her rows of 
teeth are white, face looks terrible in view of her frightful 
teeth and her breasts are heavy and prominent. This 
Dakini is of very fearful countenance, of dishevelled hair 
and naked. Her protruding tongue is big. She puts on 
a garland of human heads on her neck, and holds a human 
skull in her left hand and a cutter in her right hand. She 
also quaffs the blood gushing out in another stream from 
the neck of the Goddess. Both Barnini and Dakini are 
serving the Goddess* 

Dhumabati —Dhumabati is pale in complexion, is ever 
moving, stern and of tall stature. Her cloth is also dirty, 
her hair is disorderly and colourless, she is without teeth 
and her breasts are hanging. She is in the garb of a widow 
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and rides a chariot over which sits a crow. Her two eyes 
are stern without sight of tenderness. In one of her hands 
she has a winnowing fan and her other hand is in the 
attitude of granting boons. Her nose is big, and the body 
and eye crooked. She is afilicted with hunger and thirst, 
of terrible mien and of quarrelsome nature. 

Bagala —The Goddess Bagala is seated on a throne 
placed on an altar beset with gems in a mandapa be¬ 
spangled with gems in the midst of an ocean of nectar. She 
is of yellow countenance and puts on a yellow-coloured 
cloth. She is adorned all over with garlands and ornaments. 
She holds in one of her hands a mace and in the other the 
tongue of enemy. The Goddess holding the tip of the 
tongi e of the enemy in her left hand, belabours him with a 
mace taken up in her right hand. She has two hands and 
covered all over in yellow. 

Matangi —The Goddess is of dark complexion, with a 
crescent on her forehead, and has three eyes. In her four 
hands she holds the sword, Khetaka , noose and goad. The 
Goddess is seated on a throne made of precious stones. 

Kamala —The complexion of the Goddess is as bright as 
gold. Four elephants resembling four hillocks of gold are 
coronating the Goddess by holding four pitchers containing 
nectar with their trunks. In her four hands she holds two 
lotuses and shows postures of granting boons and assurances* 
Her head is decked with begemmed crown. She wears a 
silk cloth and is seated on a lotus. 

The ten Mahavidyas represent the seven stages in which 
Sakti manifests herself and the three stages in which she 
withdraws the creation in Herself. The descriptions given 
above are in cryptic language and do not seem to the much 
significance to the common people. We have already 
explained what is meant by certain terms in a previous 
section. Studied in that light, the above descriptions will 
offer much valuable hints on spiritual matters. Our ideas, 
conceptions and perceptions are always undergoing changes. 
Is there no law in the formation and dissolution of these 
ideas ? The Tantras offer a new illumination on this 
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abstruse matter. With the help of the ten Mahavidyas, 
they show that it is consciousness that holds our actions 
and directs them in accordance with our feelings and 
realisations. When one understands these ten classifications 
of Sakti, it becomes easy for him to see that pure conscious¬ 
ness governs all objects, whether animate or inanimate. 

Kali is pure ecst^cy, a feeling of perfect satisfaction. 
There is no question of such thing that this much I have 
got and this much I require. She is above all senses of 
positivity and negativity. When She first awakens with 
the sense of positivity, She becomes Tara. She sees herself 
as Brahma, the fountain source of many. She stands in the 
midst of a funeral pyre in which the world was reduced to 
ashes in the previous J kalpa. The seeds of the previous 
manifestations germinate here. She it is who severs the 
eternal into many. Then the Goddess appears as Sorashi, 
complete in sixteen kalas or phases of Sakti to give shape 
to her wishes. The wish descends through five senses of 
perceptions, viz., sound, touch, form, taste and smell and 
hence the conception of five gods found along with the 
Goddess. Then the Sakti further descends to assume names 
and forms and is then known as Bhubaneswari, who is the 
Goddess of the world phenomenon. She stands for the 
forces that will constitute the material world. The Sakti 
then appears in each unit of creation so that the process of 
multiplication may continue unhampered. She is then 
known as Bhairabi, saying, I require this, I want that, etc. 
etc. She it is who moulds the individual appearances and 
her pose of bringing about the changes is called Kundalini. 
It is she who takes up each individual self to Siva from 
which it comes. Under her influence individuals are running 
for fulfilment of worldly satisfactions and even for god 
realisation. To do this the Sakti has to sever herself. This 
is meant by Chinnamasta. She severs even her head so that 
the mouth can drink the very blood that comes out of her 
trunk through the neck. On her either side are two 
Nayikas, Dakiui and Barnini who represent names and 
forms. All the individuals are so many Chinnamastas. 




200 TANTRAS : THEIR PHILOSOPHY A OCCULT SECRETS 

They have their being in the Mother and yet they do not 
know that they are virtually sucking the life-blood of the 
Mother. She represents the Sakti by which the Great 
Mother sacrifices herself io- the happiness of her children. 
She severs herself in her love for the children and feeds 
them with her own blood. She is unique in both her 
aspects. In one hand she holds her own head and feeds it 
with her own blood, which represents that she is turned 
inwards and is in eternal communion with self-knowledge, 
here figuratively taken as the head, the crown of creation. 
Outwardly she is constantly taking up such forms, eg. I am 
angry, I am thirsty, I want knowledge on the one hand and 
again she brings about fruition of these desires. The Sakti 
then further gets down and makes the individuals forgetful 
of all these and think themselves as quite helpless, afflicted 
with thirst and hunger and suffering the pangs of birth 
and death. She is then known as Dhumabati, a widow, 
seated on a chariot on which mounts a crow, cowing 
eternally demanding this and that. Here the Sakti has 
reached the nadis of her downward course, and then she 
turns inwards to carry the individuals steeped in ignorance 
and misery to a state of bliss. Smarting under pains from 
Dhumabati when the individuals pine for relief, goddess 
Bagala revives in them the sense that they are Brahma in 
essence. She is, therefore, represented as holding by one 
hand the tongue of the Asura, * e., our world-mindedness 
and belabours the Asura with a mallet in her other hand. 
She instils a desire in the individuals to shun their worldly 
propensities and control the loose thoughts that have 
dragged them downwards. The Goddess appears mallet in 
hand to bring about the enjoyments of the individuals 
according to their necessity and also in their proper 
sequence. The next Mahavidya is Matangi whose steps are 
like those of an infuriate elephant. Her eyes are rolling 
under the influence of drink and her movements bespeak of 
herself as engrossed in her own feelings. She has been 
called the Dharmapatni, the eternal consort of Siva and is 
running after him to be one with him. In the Dhyana- 
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mantra she has been called as the presiding deity of the 
‘words’. She has been called Mantrasakti, a force that 
makes the words come true, pervading the universe. 
Finally, the Sakti appears as Kamala, who represents pure 
self-consciousness, herself bathing in the calm ocean of 
happiness. The four elephants pouring ablutions of 
nectar over her are Knowledge, Wealth, Virtue and God- 
minuedness. She is herself the enjoyer and the enjoyed. 
The conscious force thus merges again into consciousness. 
The working of the Mahavidyas is going on in this way in 
the macrocosm and the microcosm and is flinging the 
creation to a state of stern materialism and then again 
absorbing the same within herself. 

CHAPTER XVII 

BUDDHIST TANTRAS 

A treatise on Tautras will be incomplete without an 
account of Buddhist Tantras. As already mentioned, the 
origin of the Tantras dates back to ancient times, much 
earlier than the period when Buddhist ideas came to domi¬ 
nate. It has been accepted by the historians and oriental 
scholars as well that Tantric doctrines suppported with 
mantras and mandalas prevailed during the life-time of 
Buddha- It has been recorded that Buddha was himself 
against all miraculous and mysterious feats, but he had to 
yield to some extent to public considerations for mantras, 
which were believed to be endowed with such power that 
nothing was impossible with them on their proper applica¬ 
tion. According to the famous logician Santarakstra and his 
disciple Kamalasila Buddha gave instructions on mantras 
to persons who were not keen after nirvana but aspired 
after worldly happiness and prosperity. Later on, this 
element of mysticism in the Buddhist cult produced a rift 
in the Buddhist camp and was the direct cause of the 
introduction of mysticism in Buddhism which later on 
developed into Mahayana and subsequently into Vajrayana. 

Primitive Buddhism made common ground with the 

T—26 
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primitive Sankhya in its analysis of the means of the 
extinction of misery. It however differed in one important 
respect from the Sankhya school of thought. While Sankhya 
considered the nature of the universal phenomenon to be 
permanent, Buddha preached Khcinika-vada, the quissence 
of which is : All are temporary, momentary ; all encompass 
miseries, sorrow : all are symbolic of ego ; all are void. 
The whole universe is in a state of flux both from the 
subjective and objective point of view. According to 
Buddha, the external world has no existence. Herein 
there is close similarity between Buddhism and Vedanta. 
The body and the senses are all unreal. But there is 
marked distinction in other respects. While Vedanta 
accepts the existence of Atma transcending the world 
phenomenon, Buddhism urges that the human mind is 
virtually a chain of consciousness which undergoes changes 

in quick succession, one idea yielding place to the next one 

as it occupies the mental plane. As a result of the play 
and interaction of these ideas, new conceptions, new quali¬ 
ties and conformations come into existence and these are 
the direct cause of re-births and the accompanying cycles 
of miseries. A sentient can only avert this on attainment 
of nirvana after a graduated course of purification by 
strictly observing the eightfold path. While Sankhya 
considers emancipation attainable on a termination of 
connection between Purusha and Prakriti, Buddha while 
advocating the attainment of nirvana as the goal urges that 
the Purusha even in that case is subject to world pheno¬ 
menon and remains in the shape of seeds which would 
sprout forth on the fulfilment of the requisite conditions for 
their termination. Buddha thought that all phenomena are 
unreal inasmuch as they are the effects of certain causes 
and conditions, the effect existing in the nascent form in 
the very cause. Buddha himself wrote a complete Sutra 
literature viz.. Prajna Paramita which is another name of 
Sunya-vada. He explained that man is a composition of five 
elements, viz., matter, feeling, conception, experience and 
vijnana. Just as water, molasses and the very sud of wine 
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when mixed together brew wine, so these five come 
together by force of their previous actions and form 
different human beings. 

After the itiahaparinirvana of Buddha, divergence of 
views appeared within a century or two among his 
followers. While the Sthabiras ( The old ) insisted on a 
strict observance of the rules and regulations for the 
members of the Sangha, in rigid coufirmity with the 
teachings of Buddha, a younger generation arose which 
rebelled against those disciplinary measures as regards diet, 
conduct, morals, celibacy, etc., and strongly demanded 
relaxation of rules, their idea being that saJvation lay in 
only leading a normal life. Limited in number, they went 
on preaching their new gospel in secret and spread their 
ideas among the populace in the shape of songs, which in 
spirit were diametrically opposite to the teachings of 
Buddha. These ideas spread from Gurus to disciples. 

Buddhism in its original form was rather self-centred 
with no consideration for others. The very world being 
temporary in character, the Sadhaka was only concerned 
with the thought how he would disentangle himself from 
the meshes of re-births and miseries. But the Indian people 
being naturally inclined towards spiritualism, this idea 
could not predominate for a long time. Shortly the idea of 
Karuna, ♦. e., compassion for the beings of the world 
afflicted with miseries possessed the mind of the followers 
of Buddhism. In course of time this doctrine of Karuna 
made a strong appeal to public mind. The idea of maitri 
(brotherhood ) also gained ground. The Buddhists no 
more put crudence to the dictum that Buddha himself was 
in a position to give salvation to the people. They thought 
that they should even sacrifice themselves, their happiness, 
their family and children, for the emancipation of the 
common people steeped in ignorance and suffering 
innumerable miseries. The object of their worship alsp 
began to undergo transformations. Avalokiteswara, who is 
all-compassionate in attitude, who would not himself rest in 
his infinite mercy unless and until the whole universe is 
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delivered, came to be the object of their worship and they 
would likewise gladly si ffer the pangs of births and re¬ 
births till their purpose is not achieved. An ardent bodhi¬ 
satta, 1 however, by living a life of love and meditation with 
a determination to diffuse right knowledge among the 
people blinded with ignorance obtained omniscience. In 
this stage the bodhisatta had no more to make for spiritual 
exercises for nirvana but would devote himself for spiritual 
upliftment of the humanity. 

It was no wonder that people dedicating themselves in 
this way were looked upon with regard by the people. 
And such was the veneration and gratitude that the men of 
the world cherished for them that even if some followers 
posing themselves as bodhisatta would take alcoholic drinks 
or be found in the company of women, or commit acts for 
which ordinary men have to live in perdition, they were 
not censured at all. Their frailties were connived at in 
consideration of the high service they were rendering to 
society. Later on a further modification^ibout the theory 
of karuna took place. A Sadhaka had not to live the life 
of a monk or bodhisatta ( meaning a follower of Mahayana 
cult) to receive such veneration from the public. A mere 
vow taken before a priest to liberate the suffering humanity 
was considered sufficient for a bodhisattahood , and later on 
this vow even degraded to mere convention or a pious wish. 
And under cloak of this vow, formally made or not, all sort 
of crimes and debauchery were perpetuated in the name of 
religion. 

The conception of mahasuhha formed another wedge 
which hastened another split in the rank of the Buddhists. 
Buddha in his teachings refeired to Nirvana to be the goal 
which humanity should strive for. The idea of Karuna 
conmingled with Sunya or voidness gave mahasuhha , 
which is a state of eternal bliss that a Sadhaka attains 
when he is merged with Suuyata or identifies himself with 
same. It is just like self-melting in the universal self, like 
salt losing its entity in a mass of water. Sunya which 


1 Bodhisatta is a follower of the Mahayana School of thought. 
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ordinarily means negation is stated to be ‘neither existence, 
nor non-existence, nor a combination of the two nor a 
negation of the two’. It is the absolute which ttanscends 
human faculties and embraces the whole universe. 
Everything, according to Vijnanavada, being of transitory 
nature neither Bhava (existence) nor Abhava (non-existence) 
could be stated to be existent. Hence comes the conception 
that they must be coupled together. Sunya and Kanina 
were supposed in like manner to be joined together in union, 
and a yogi who can control his mind and heart and realises 
this union after purifying himself physically and mentally 
enjoys immense joy. This union is the beginning of 
Tantrism in Buddhism and has been symbolised by deities 
in embrace. In some Buddhist Tantras (Yoga Tantra and 
Anuttara Yogatantra) all gods are represented as embracing 
their Saktis and feeling the bliss of nirvana and mahasukha 
too. This idea of deities in embrace is thus a feature of 
Buddhist Tantras and this has gained such strength that 
all gods and goddesses, appearing nude and lustful are 
conceived to be of Buddhist origin. 

Under this conception of mahasukha , Sunyavada of 
Buddha received a new orientation. Sunya was no more 
accepted as a meaningless void. The new conception was 
that the idea of mere Sunya or Asunya was as much 
untenable as their abandonment, for both of these attitudes 
led to false constructions. The primitive Sunya ( voidness ) 
thus came to be associated with consciousness. It was 
called Prajna which is unchanging, absolute, desireless, 
stainless, without a beginning or an end like the sky. The 
new idea of Sunya thus closely confirmed to the Hindu idea 
of Sivam, Satyam ( all-existence ) and Advaityam ( without 
a second ). Karuna or Kripa ( cf. Sakti of Siva ) is the force 
that seeks welfare of all creatures of the universe. Both 
being absolute or infinite are virtually united in one. 
When they are differentiated, there is the world phenome¬ 
non, but when they are united in one, there is neither 
the knower nor the knowledge, nor the object of knowledge. 
There is no receiver, no giver, nor any object to be given or 
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taken. And this is mahasukha , the highest truth. This 
state is at the root of attainment of the various siddhis 
( occult powers ). 

The Sunyavada as originally preached by Buddha thus 
became a moot point of contention among the Buddhist 
thinkers. Diffeient interpretations given to the word 
'sunya' have been responsible for different schools of 
philosophy. The Vaibhasika school of Buddhist philosophy 
accepts the external and internal worlds (the objective and 
the subjective worlds ) as both existent. The Satantrikas, 
however, consider that the external world has no separate 
existence of its own ; it is only the projection of the 
internal world. The yogacaryas do not again accept the 
existence of both the external and internal worlds; what 
they urge being xnjnana-vada which presupposes that in 
addition to Sunya there is a positive element of idea in its 
singularity in contrast to past and future ideas to which no 
reality can be vouchsafed. A chain of ideas runs without 
cessation giving rise to positive idea ( Alaya-vijnana ). Mai- 
treyanath introduced the idea of consciousness, Prajua. 
along with Sunya. His book, viz., Prajna Paramita is to 
this date the standard work of yogachara. The last school 
of thought is known as Madhamakas who are Sunyavadins. 
On the expulsion of the Mahasaughikas on account of their 
departure from the rigorous observances pf the Sangha, a 
distinct fissure took place, on which the Buddhists were 
divided into two groups, viz., Mahayanists and Hiuayauists. 
Those who upheld Buddha’s instructions to the letter were 
termed Hinayauists while those who broke away from the 
Sangha were on account of their superior number and 
growing popularity called the Mahayanists. The real signi¬ 
ficance of the two terms, however, seems to be that 
Hinayauists consider pure and simple voidness as the 
ultimate goal of realisation (Hina = Bereft ) and Mahayanists 
though subscribing to the original Sunyavada, nevertheless 
superimpose on its glories and manifestations bespeaking of 
eternal bliss (Maha — Glorified k 

Hinayauists continued to tread the path shown by 
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Buddha as regards the realisation of Sunyata. They did 
not lay any stress on Tautric practices as obtaining in those 
days even among the Buddhists. The Maliayanists, however, 
more eager for worldly happiness and prosperity, took up 
seriously Buddha’s instructions on Mantras, Mudras, Dharatiis 
( for the benefit of those unable to study or meditate upon 
subtle things), Yoga and Samadhi. Tantric Buddhism is 
the outcome of their Sadhaua in this line. Maliayana 
orthodoxy in its turn yielded place to Vajrayana which 
discarded all evil and immoral practices prevailing among 
Mahayauists and showed easy paths leading to salvation. 
It also spoke of the merit to be derived by the repetition of 
dharatiis. Most of the Tantric literature are the composi¬ 
tions of Vajrayanists called Vajracharyas who are great in 
number. Sunya, as occurring in most of the Tantric texts, 
is taken in the sense of practice of worldly unattaclimeut. 
In Vajrayana the word Vajra, meaning Sunyata, is an 
oft-repeated word. It means firm, and forms the basis of all. 
It cannot be soaked, nor can it be cut, pierced nor burnt. 
It is indestructible, the attna of the Gita. It is the 
Vajrayanists who further developed the theory of five 
Dhyani Buddhas, e.g., Vairochaua, Aksliobhya, Ratna- 
sambhava, Amitava and Amoghasiddhi who are deities 
presiding respectively over Rupa (matter), Vedana 
(feeling), Samjna (conception), Samskara (experience) and 
Vijnana (consciotisness), which are stages of realisation, 
as already explained in a previous chapter. 

Buddhist literature, properly speaking, is the 
contribution of Vajrayanist school of thought which sprang 
up against the laxity of morals among the common rank of 
Maliayanists and the craze for cheap siddhis or superhuman 
powers,» e., moving through the air, entering others’ bodies 
and homes unperceived, gaining shastric knowledge and 
even conquering enemies through the agency of mantras. 
It is Vajrayanists who first preached the Tantric tenets 
and doctrines in public and put them in writing. 
It incorporated the philosophical ideas and theories 
in Buddhism, and even in Hinduism. It included 
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many leading tenets of Mantrayana a form of WA* 
yana. Buddhism where Mantras. Mudras. Mandalas. 
etc., were given prominence. It accepted the theory 
Dhyani Buddhas and five Buddha kulas from the 
Mahayanists. It is this on which the Vajrayanm 

conception of the Pantheon rests. e Tantras 

mahasukha which is the main spnng of Buddhist Tantr 
is due to them. The Vajrayana thus satisfied the culture 

and the uncultured and appealed to the pious and to the 
starters who found in it not only the path to• delivery 
from worldly miseries and freedom from Wage which l 
the aim of all Buddhist worshippers, but also a way 

eternal bliss. , „ii 

Vajraya** deities are Sanya m essence <»t *« *11 
. c mp tit,., conception of the image 

manifestations of same the concept 

and their external manifestation is based on the 
aspect of voluntary manifestation of the Sunya an 
hiia mantra. Even the same deity was worshipped m 
various forms and colours for different functions. For 
example, there is a long series of female divinities generally 
designated by the name of Tara, such as Khandirvam 
Tara, Maliattari Tara, Varada Tara. Janguli Tara, 
nVtatiada Tara, Sila Tara, Mahasri, Ekajata Tara, etc. 

Again the different forms of Manjusri are Sthirachakra, 
Manjughosa. Arapacana, Vajrananga, Vadirat, VadiraJ. etc. 
Other divinities worshipped are Prajnaparamita 
Viswamata, Marici, Cundla, Bhukuti, Saras* ati The chief 
among the male deities is Avalokiteswara in his various 
manifestations such as Sadaksari, Lokeswara. Lokanatha, 

Vajradharma, etc. - , .. « r 

The deities are the different forms of Sakti. For 

example, Manjusri is the embodiment of the five, sWas, 

viz., matter, feeling, conception, experience and con¬ 
sciousness which mingled in various 'proportions make 
various types of beings. Over each of them one Dhyani 
Buddha presides. When one element among the five 
skandas predominates, the deity is considered to be the 
emanation of that Dhyani Buddha which presides over the 
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element in question. When such deity is represented it 
bears on the head the same Dhyani Buddha and is consi¬ 
dered as his offspring and as belonging to his family. The 
five Dhyani Buddhas are represented only on the aureole 
over the head of the principal deity. 

In Buddhist Tantras the ten planes of spiritual progress 
are known as Pramudita, Vimala, Prabhakari, Arcismati, 
Suduijaya, Abhimukhi, Durangama, Acala, Sadhumati 
and Dharmamedhya. The worshipper has to attain the 
planes by purifying the mind and renunciation of desires. 
He has to shun all ideas of ahamkara (9elf) and identify 
himself with the deity he worships and conceive himself as 
possessing the same form, complexion and powers of the 
deity. In Yoga philosophy emphasis is laid on Sanjama , 
which consists in identifying oneself with the object on 
which mind is concentrated ; it is said that by such 
concentration the worshipper acquires full knowledge of 
the object. The basis of Buddhist sadhana is thus much 
the same, and thereby various siddhis or superhuman 
powers are attained. 

The siddhis , according to the Buddhist Tantras, have 
been classified as Uttama (Good), Madhyama (Medium) and 
Adhama (Low). These superhuman powers might have 
been obtained by some from the date of their birth ; 
such siddhis are called janmaja • Some siddhis are 
obtained through the use of drugs; these are called 
ausdhifa . The siddhis won by the practice of mantras or 
meditation Or samadhi have been termed as mantraja* 
tapaja and samadhija respectively. A worshipper 
possessed of uttama siddhi is what is called an aptakama 
purusha . His desires are fulfilled on mere wish, a 
worshipper of madhyma siddhi is said to be able to 
commune with the deities ; move with ease in the air, enter 
unperceived into the bodies of others, remove diseases by a 
single glance, bewitch people, extract poison, etc. A 
person of adhama siddhi acquires fame, long life, prosperity, 
power, children, etc. 

Again, even monks of the Tantric period were known to 
T—27 
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perform the 6ix rites of Santi, Vasikarana, Stambhana, 
Videsaua, Uchatana and Marana, meant for curing of 
diseases, subjucating others, forcing others to do particular 
works, agitating others and separating friends respectively. 

The essence of Buddhist mode of worship is this : The 
Bodhisatta (the follower of Buddhist Tantras) should first 
regard himself as nothing but a chain of momentary 
consciousness and invoke the aid of Sunya, the Ultimate 
Reality with its three elements, viz., Sunya, Vijnana and 
Mahasukha. The aid can be invoked when the mind is 
identified with Sunya. This being done, the Sunya 
responds in accordance with Bija Mantra. The Sunya then 
transforms itself into the form of the divinity with which 
the mind is identified. With the conmingling of the Mind 
with the Deity, the latter does the work for which he is 
invoked till dismissed. Siddhis are developed in this way. 
This is also the basis of sadhand as taught in the Hindu 
Tantras. The worshipper has first lo realise the atma 
taUwa and then to identify himself with Sivatattwa. This 
being done, the Saktitattwa manifests herself, as desired by 
the worshipper. The conception of happiness in Buddhist 
Tantra, however, differs widely from that in Hindu 
Tantras. The Buddhist will feel happy to be in the 
company of Apsaras, to be in the land of the Vidyadharas 
where the Lord of the Heaven will hold a parasol over the 
head of the worshipper, and other gods will attend upon 
him, while the objective in Hindu Tantras is attainment of 
pure atiatidam, which is at once the negation of self and 
Sakti. 


THE END 
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Karana Sharira—Causal body. 

Karma—Actions in the past and present. 

Koshas—Sheaths of the body. 

Kritya—Works to be done. 

Kundalini Sakti—This brings about the union of the 
individual and the Absolute., 

Leela—Sport. 

Linga Sharira—Subtle body. 

Mahapralaya—-Dissolution of the entire universe. 

Mantras—Sacred letters to be recited at the time of 
spiritual exercise. 

Marana—Tantric rite for destruction of persons. 

Marga—Path. 

Mudra—Inter-weaving of fingers. Yogic exercises which 
render the body immune from diseases. 

Nada—Intermediate between chit and sahda (sound). 

Nadi—Nerves. 

Nirakara—Without any material shape. 

Nirguna—Devoid of all attributes. 

N ishedha—Prohibitions. 

Nyasa—A yogic process in which the different centres of 
the body are to be identfied with the corresponding 
centres of the Deity. 

Pasyachara—Practices by persons with Pasu bhava. 

Pingala—A nerve passing through the spinal cord by the 
right side of the Sushumna. 

Prakriti—The creative energy with three attributes, 
viz. % Sattwa, Rajas and Tamas. 

Pralaya—Destruction of a portion of the universe. 

Prana—The vital force in all beings 

Pranayama—Control of the vital breaths. 

Pranpratistha—A process by which prana is invoked in the 
Deity. 

Pratyahara—Withdrawal of the organs of senses from the 
objects. 

Pujusha—The consciousness in embodiment, the eternal 
omnipresent. 

Puja—Form of worship with offerings of flowers, incense, 
etc. 

Rajas—The principle in Prakriti which leads to activity 
ahd desires. 
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Sadhaka^The Worshipper. 

Sadhana—Spiritual exercise. 

Saguna—With attributes. 

Samadhi—Absorption in god-consciousness. 

Sanskara—Experience of present and past lives. 

Santikarma—Tantric rites to remove diseases or counteract 
hostile astral influence. 

Sat—All-existence. 

Sat chakraveda—Rising through the six chakras one by 
one from Muladhara upwards. 

Sattwa—The principle of goodness in Prakriti which tends 
towards attainments of virtue. 

Satya Yuga—The first of the four divisions in the cycle of 
Time. 

Siddhis—Superhuman powers acquired through yogic 
processes. 

Stambhana—Suppression of the function of a faculty by 
incantation. 

Stotra—Hymns. 

Sthula Sharira—Material body. 

Sushumna—The chief nerve through which Yogic power 
works. 

Swarupa—Real nature. 

Tamas—The principle of dullness which induces indolence, 
sleep, etc. 

Tanmatras—Five elemental things, e. g., Akasa, Air, Fire, 
Water and Earth. 

Treta Yuga—The second of the four divisions in the cycle 
of Time. 

Uchatana—A Tantric rite to drive away foes or to dislodge 
persons from homes. 

Vasikarana—A Tantric rite to bewitch men and even 
animals. 

Vidvesana—A Tantric rite by which friends may be 
separated. 

Yantra—A mystic diagram on metals or drawn on earth 
to represent the Deity at the time of worship. 

Yoga—The process of union with God. 

Yuga—Age, divisions of Time. 
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